





THE SECRET OF 


ANA’L-HAQQ 


Aein ja khud ra gum bayad kard wa gum kardai 
khud ra dar wujud bayad just.—Gazur-i-]lahi. 


‘*Here you should lose your ‘self’ and 
search for the lost ‘self’ in Existence.” 


The Unlimited or ‘Abdiyyat is above the first circle. 

Wahdat or Haqiqat-i-Muhammadi or Ntr-i-Mubammadi is abo 
second circle. 

Wahidiyyat or Haqiqat-i-Insani or Rth-i-Muhammadi or R&h-i-: 
is above the third circle. 

From Rth-i-A‘zam have issued Asmai’llahi (left-hand side), with 
ap aad Asmiai’-Kiyani (right-hand side) above the fourth circle 
p. 45). 
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‘ RAFI-UD-DARAJAT 


Wahdat and Wahidiyyat comprise ‘Ulthiyyat. 
Asmii’-Elahi (Divine names) 5% Rubitibiyyat. 
Asmai’-Kiyani (Mundane names) is *Ubidiyyat. 
*Aql-i-Kul (No. 1) is also called ‘Arsh-i-awwal. 


Jism-i-Kul (No. 5) is also called ‘Arsh-i-A’zam (the Great Throne of Go 
The ‘Arsh (No. 7) is also callea ‘Arsh-i-Karim (the Throne of Grace). 
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FOREWORD 


When the great Persian conqueror, Nadir Shah captured 
Hy iit. and the Mughal Emperor of India, Muhammad Shah, was 
}suglit before him as a prisoner, he treated the Emperor (who 
»as alto a poet) very kindly and asked him to recite some of his 
/supleta On this Muhammad Shab extemporized the following 
potiplel 


Chashmi ibrat bar-kusha wa qudrat-i-Yezdan bibin, 
Shamat-i-aamal-i-ma chun surat-i-Nadir girift. 


“[eware |! open your eyes and take a lesson from the 
Divine Providence, 

“llow our misdeeds have assumed a ‘Nadir’ figure 
(wonderful figure).”” 


ills impressed Nadir Shah so much that he surrendered 
back the empire to Muhammad Shah and returned to Persia. 


Similarly, the eyes of the Musalmans of India, nay, of the 
shole Islamic world, should open today. During the Middle 
Aes when the whole world was enveloped in darkness, Islam 
sions, particularly the Safis of Islam, bore the torch of light— 
+ ligion and philosophy—to advance the cause of humanity and 
“iiitation but today Islam is charged as a religion of dogmas 
sad bigotry, devoid of spiritual enlightenment. 


in the present degenerated state of the once mighty com- 
ssuulty, what is needed to meet the immediate requirements of 
iu time, is an enlightened and liberal propaganda of the 
plilosoplical teachings of Islam through the medium of Euro- 
pean languages. | am, therefore, extremely glad to find that Khan 
uih (hija Khan, has undertaken this much-needed task of the 
propagation of Siifism through the medium of English and has 
+‘ iifen dud published more than one book on the subject. 


ile present work, The Secret of Ana’l-Haqq is a most 
(hougltful selection, quite in conformity with the requirements 
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of the philosophical tendencies of this age, and deserves the 
attention and enquiry of various psychical societies now started 
in Europe and America, It is a translation of a Persian book 
entitled Irshadat-i-Shaykh Ibrahim, i.e., the teachings of a Musal- 
man Saint, named Shaykh Ibrahim. In the original book, the 
author has most philosophically expounded the secret doctrine of 
‘how God is manifest in man,’ in the form of short detached 
Sayings as is the wont of Sifi teachers which the translator has 
classified and arranged in chapters which is a work of considera- 
ble difficulty. 


One thousand years have clapsed since the saint Mansir 
Hallaj vociferated ‘Ana’l-Haqq’ (Iam the Truth). Hisreal name 
was Elusayn ibn Mansir. He was borninthe middle of the third 
century A.H. ata village called Baiza in Persia, and received his 
education in the town of Thustar under the famous ‘Alim Sahal 
ibn ‘Abdullah. 


After mastering the different branches of learning,—religious 
and intellectual, he turned his attention to Siifism. In this 
spiritual line, he received his training from Ilazrat Abul Husyn 
Nari, Hazrat Junayd Baghdadi and Hazrat ‘Umar ibn Uthman. 


It is from the last-named Pir that the world-famed Mansir 
received the light which gradually expanded in him so forcibly 
that he began to utter indiscreet expressions in violation of the 
injunctions of shari‘at. His Pir prohibited him several times from 
uttering such expressions, but in vain ; at last he ordered him to 
leave his place. 


So Mansir left Basra and came back to Baghdid and re- 
entered the khdngah (cloister) of Hazrat Junayd. Here also he 
began to give out expressions, exposing Divine secrets, in spite of 
his Pir’s injunctions. One day Hazrat Junayd said: ‘““O Mansur, 
very shortly the point of a piece of wood shall be coloured with 
your blood.’ “True,” ejaculated Mansir, “but, in that case, 
you shall have also to throw off your dervishi gabardine and put 
on the dress of a Maulwi— Ana’l-Haqq.”’ Both predictions were 
fulfilled to the letter. 


One day Mansir became intensely excited by the fire of 
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Divine Love and again vociferated ‘Ana‘l-Haqq’ (Iam the Trul 
and continued it oft and on. His Pir, Hazrat Junayd and frienth) 
like Hazrat Shibli and others gave him friendly advice to refrads 
from such expressions, but it was of no avail. He continuain 
at intervals his dangerous vociferations of ‘‘Ana’l-Taqced, 
The ‘Ulama of shari‘at rose up against him, secured the suppq.” 
of Hamid iba ‘Abbas, the Prime Minister of the court of Bagort 
dad and at last issued a Fatwa of Kufr against him and declaigh- 
him liable to death penalty. red 


When the case was finally submitted for the sanction 
Khalifa Muqtadir-Billab, be refused his sanction unless the fa. of 
was signed by Hazrat junayd ; the fatwa was sent to Junayed twa 
times but was returned without signature. The Khalifa, on six 
seventh occasion sent it tohim with the explicit request thatthe 
should say ‘yes’ or ‘no.’ On this, the great Pir threw off he 
gabardine, put on the robe of an ‘Alim and thus wrote on his 
“According to the laws of shari‘at, Mansir is liable to death sit: 
tence ; but according to the doctrines of the Secret Truth, Gen- 
knows the best.” 3od 


Still he was kept in prison for one year, during which t 
he shouted out ‘Ana’l-Haqq’ at intervals ; but he was very came 
tant in Namaz for whole nights. yns- 


At last on the 24th of Dhil-Qa‘da, 309 Hijri, he was | 
cuted and his limbs were torn off. It is reported that every @xe- 
of blood that fell from his body on the ground assumed rop 
shape of the letters of ‘Ana’l Faqq’ and resounded ‘Ana’l- Ela the 
When some portion of the blood-stained mud was thrown qq.’ 
the Euphrates, the river resounded with the words ‘Ana’l-Hainto 


This is a short history of the phrase ‘Ana’l-Eaqq’ and 014: 
saint Mansir who sacrificed his life for the expression. ‘the 
great saint Hazrat Ibrahim has expounded this doctrine The 
much philosophical acumen in his Persian book : The ‘Irshawith 


By translating the secret doctrine of the Sifis, Khan slat.’ 
Khaja Khan has done a great service to English-reading pubihib 


ic. 
M. BADIUL-ALA 
Vi 
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INTRODUCTION 


This book is a translation from Persian of the Irshadat ot 
‘sayings’ of Shaykh Muhammad Ibrahim. He bore the appel- 
lation of Gazir-i-Ilahi (the washerman of God) ; perhaps for the 
same reason as the apostles of Christ (peace be on him) bad 
borne the appellation of ‘Hawaris’ (Syriac or Aramaic hewara, 
to be white), viz., he cleansed the hearts of his murids, It may 
be that this was his (poet’s) pen-name (takhallus), for here and 
there, in his Jrshadat, are found verses composed by himself in 
which this pen-name appears. He appears to have been a native 
of Shakarkote, (near Nagpur in Central Provinces, India) and 
was a Shuttari Sufi—an Ana’l-Haqqi—corresponding, in a Way, 
to the creed of the German idealist Schelling. His sayings 
were collected by his disciple Muhammad Sadiq, under the title 
of Irshadaitu’l-‘Ariffin. This was sometime after the days of 
the Sufi prince, Dara Shikoh, the eldest brother of Aurangzeb, 
as mention is made in it of Jam-i-Jahan Numa, a book written 
by the former. The book was, however, never published. The 
present translator was able to secure a roughly written copy of 
it during his sojourn in Hyderabad (India) while in the service 
of H.E.H. the Nizam in 1911. It seemed to him a pity that 
such a rich store of knowledge of the esoteric type should be 
relegated to oblivion and lost. Hence some of the sayings have 
been put into the English garb, and are now presented to the 
English-speaking public. Some of the ‘sayings’ belong to the 
realm of ‘J/m-i sina, knowledge that descends from heart to heart, 
rather than to that of ‘i/m i-safina, knowledge found in books. 
The translation is free and not much detailed; it is as close to 
the original as possible and even literal where the subject-matter 
is abstruse and the ground slippery. As the translator could 
not take the responsibility of freely expressing what the author 
had at the back of his mind, this appeared to be a great res- 
ponsibility for a layman to take. Such ideas should not pass 
through the laboratory of the translator’s mind, and receive a 
new shape as ordinary subjects could, specially when precision 
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of language bas not been cared for by the author himself. 
Modern writers of philosophy are very precise in their phrase- 
ology, but spiritual guides (pirs or murshids) say what is upper- 
most in their minds, at the spur of the moment, “letting those 
hear who have the ears to hear.”?. The pirs talk in parables and 
pithy sayings, so that the hearers may put forth exertion 
(mujahada) to understand them. Theirs is not a bolus of sweets 
that one has to swallow down, but hard adamantine nuts that 
one has to crack and grind before swallowing. 


The ‘urij (spiritual ascension) of the murid is brought about 
either in the magnetic company of the pir or by cogitating over 
his sayings or aphorisms. The pir is, at times, able to make 
himself clearly understood in pithy sayings rather than in long- 
winded disquisitions, ‘‘A teacher,” said Dr. Annie Besant, (in 
her Convocation address of the Mysore University in October 
1924) “would give an aphorism to his pupil and send him 
away to meditate on it and bring back the result to him, when 
he had reached a definite understanding.” As with the Rishis, 
so with the Pirs, 

Some sayings have been omitted from this translation, as 
they appeared to be long-winded and not germane to the subject, 
Directions for practical sula@k have also been omitted, as that is 
to be done under the personal guidance of the pir, although there 
is here a regular chapter on its theoretical side. As Gazir-i- 
Ilaihi appears to bea beyshara siifi(vide pp. 126 and 132 of Studies 
in Tasawwuf); his aphorisms that appeared to be unorthodox 
and contrary to the shari‘at have also to be omitted as well as 
‘sayings’ relating to morality and etiquette, which could be 
found in any book on the subject. The sayings have been 
arranged in chapters under suitable headings, so far as their 
sense could permit. The translator’s thanks are due to the 
editor of the ‘Muslim Herald” Madras, for permission to make 
use of some of the sayings, which had appeared in his paper, 

The doctrine of ‘Ana’l-Haqq’ (1 am the Truth), though 
particularly worked out in the chapters on the ‘Training Course’ 
(sulk) and Ascension (‘urij), runs throughout the ‘sayings’ as 
sap in a tree, 
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Explanatory foot-notes have been added as well as Quranic 
relurences provided by the translator in order to make the work 
more comprehensive. 

The Frontispiece 

Ahdiyyat (Oneness)—comprising, Ghaybu’l-Ghayb (the ‘“‘Hid- 
den of the Hidden’’)—the stage of Bahut—is treated of in 
Chap. I. 

Ulihiyyat (Divineness)—comprising Wajibku’] Wujiid (neces- 
sary existence), and Mumkinu’l-Wujiid (possible existence) which 
both form the stage of Aahit; and Sifat and Realities, which 
form the stage of Lahiit—is treated of in Chap. IJ, IIT, 1V and V. 


Rubiibiyyat (Rulership)—comprising ‘Alam-i-Arwah, the stage 
of Jabriit—is treated of in Chap. VI. 

‘Ubadiyyat (servantship)—comprising the Mithal-World (the 
world of similitudes), which is the stage of Malakat, and Nasit 
(the causal world) or Banda (the limited) which is the stage of 
Ajsa@m—is treated of in Chap. VIT and VIII. 


The remaining chapters are appendages or off-shoots of 
these main heads as indicated by Gazitr-i-llahi ard have been 
dispensed with, and the headings of the chapters as given in the 
book adopted to be more in accord with the treatment that is 
generally given to this subject ; a synoptical exposition of which 
is attempted in a few paragraphs below : 

Pure Dhdt or Dhét-i-Bahat (the Absolute Reality) of God is 
Ghaybu’l-Ghayb, the ‘“‘Hidden of the Hidden.”” Knowledge itself 
is in wonderment at Its reality, for it dissolves itself cr is anni- 
hilated in it. It is the stage of self-absorption, i e., the stage in 
which the self is absorbed in Dhar. 

La tafakkaru fi Dhatihi wa illa tafakkaru fi asmaihi, wa 

namayihi. 

“Do not ponder over His Dhat, but ponder over His 

bounties,’ says a Hadith. 

It is consciousness pure and simple. ‘‘ Consciousness,” 
says Sir William Hamilton, ‘“‘cannot be defined. We may be 
fully aware of what conscicusness is, but we cannot, without 
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confusion, convey to others a definition of what we ourselves 
clearly apprehend. Consciousness is at the root of all knowledge. 
To accomplish this, it would be necessary to have a second 
consciousness.”’! The consciousness, that Sir William talks of 
is only sense-consciousness which is obtained by the sense- 
impressions converging on one point. Cosmic Consciousness 
or Serr-i-Hagq is above all sense-influences, and it itself is 
screened off from Supreme Consciousness which is Dhat, that is 
beyond conception or even kas/f (spiritual discernment). 


When the Dhdt introspected into itself, the cognition of its 
hidden potentialities (shuyinat) and of their ‘defined aspects’ 
(sifat) dawned upon It. The DAa@t, in respect of possessing 
all sifat (attributes) of perfection, and of being without all 
sifat of degeneration and decay, is named Allah, or in Persian 
Khuda (one who has come out by Himself) i.e, Andawar (one 
hidden in manifestations). The sifa@t in this stage are infinite 
and illimitable and therefore incomprehensible; Subhanahu wa 
taala ammayasifum.2_ (Glory to Him and highly exalted is He 
above what they ascribe to him.) 


The characteristics of sif@t do not then appear separate from 
Dhat. The first stage is called Ahdiyyat or Kanz-i-makhfi (hidden 
treasure), The stage of potentialities is named Wahdat or 
Hagigat-i- Muhammadi, or the stage of ‘I ness’; and the stage of 
sifat is named Wahidiyyat or Hagigat-i-Insa@ni. It is impossible 
to have an idea of Dhat, which is “‘beyond thought, guess, and 
imagination” Bar-tar az khiyal-o-giyas-o-wahm, as Sa‘di has put it. 


Of Wahdat, the Quran says : 


Allahu nurus samawati wal-ard mathalu nurihi kamishkatin 
fiha misbahun al-misbahu fi zujajatin al-zujajatu kaannaha kowkabun 
durriyyun yugadu min shajaratin mubarakatin zaytunatin la sharqiyya- 
tin wa la gharbiyyatin Yukadu zaytuha yuziyyu wa law lam 
tamsashunar? 


1. Metaphysics I, pp. 190-191, 
2, Sura Anam, VI: 101. 
3, Sura Nur, XXIV ; 35. 
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“God is the light of the heavens and the earth, a likeness of 
Ilis light is as a stand on which is a lamp, the lamp is in a glass 
(and) the glass is as it were a bright shining star, lit from a 
blessed olive tree, neither eastern nor western, the oil whereof 
gives light though fire touch it not.” 


That is, God is light and that Light is hidden in the heart 
of man; and it is Light that is lit from the olive oil which is 
neither of the east nor of the west. The Jewish tabernacle with 
its ten curtains illustrates the body of man with its several 
sheaths. The lamp of the Israelites in the tabernacle was fed by 
‘“‘pure olive oil beaten for the light to cause the lamp to burn 
always.””! As za@hir so b@tin,—‘‘as apparent, so real.” 


But the light in every man, spoken of in the Quran, is fed 
by an oil that is neither from the east nor from the west, and 
that is perceived only when one reflects or meditates on his self. 
It is not the light that is seen. It is the light that “‘lighteth 
every man that cometh into the world. Kabir Dass has trans- 
lated this thus : 

Aysda koyi jug meyn milé nahi jo ghut meyn alag batayi, 

Bin batti bin tayl bin jalti jout dikhayi. 

‘“‘None have I come across in the world, who could show 
in the heart. 


Light shining without wick and without oil and with- 
out flame.” 


Wa fi anfusikum afala tubsirun? (And in your souls, there 
are signs, you do not see.) This Serr-i-Hagq shines in the heart, 
when all exteral influences are shut out; as the Mauiana says : 

Lab bi bund wa chasm bund wa gosh bund, 

Gar na beeni serr-i-Haqq bar ma bi khand. 

“Close your lips, close your eyes, close your ears, 

If you do not see the serr of God, then laugh at us.” 

By shutting up all avenues of perception, and by concentra- 
ting on self, one gets a glimpse (tajal/i) of the Reality, which 


1. Exodus, XXVI: 21, 2. St John, 1: 4. 
8, Suya Dhariyat, LI; 21, 
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cannot be defined; and the expansion of this glimpse puts one 
into a state, which he alone can be aware of. 


This shaghal (practice) of the Sifis was known to, and prac- 
tised by adepts so long ago, as the time of Pythagoras of Samos 
(born 580 or 570 B.C.), who had perhaps picked it up during his 
travels in Egypt. It, along with the doctrine of metempsy- 
chosis, might have found its way to that country from India, 
where yoga was practised. Pythagoras had prescribed a course 
of five years’ silence, before the admission of pupils to his 
novitiate. Zacharia the father of John the Baptist, remained 
dumb for several days.! Plotinus and Proclus speak of the 
highest revelation concerning divine things as vouchsafed to the 
soul, which withdraws into itself and is dead to all that is exter- 
nal; in fact, which “gazes with closed eyes.” Eckhart thought 
“that a truly divine man has been so made one with God; that 
he does not think of God or look for God outside himself”. 


The movement of Quietism in France, Italy, and Germany, 
led by Madame Guyon, Michael de Molinos and Fenelon in the 
latter part of the seventeenth century, had the very same object 
of finding the light of God in the heart of man; or as an Urdu 
poet has put it: 

Dil ki ayine mey hay taswir-i-yar, 

Jab zara gardan jhukai dekh li. 

“The picture of the Friend is set in the mirror of the 
heart ; 

Whenever you bend your neck, you see Him there.” 


The moral ideal of Quietism was not to make people 
indifferent to the world and fatalistic; but to enable them to 
adopt dependence on God (tawakkul) in all their efforts, and to 
be content with the fruits of such efforts (reza). 


The Dhat of God as said above is above cognition. It is 
Dhat-i-Bahat or the stage of Bahut. The next stage comprises 
‘Ulihiyyat (divineness) i.e., Wajibu’l-Wujitd (necessary existence), 
Mumkinuw’l-Wujiid (possible existence) and $ifat (attributes), If 
the Dhat is compared to an ocean, the Necessary Existence is 

1. St, Luke, I: 20-22. 
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that aspect of it, which is calm and serene; and the Possible 
lixistence is that aspect, which displays waves and billows ; and 
vifat are the movement of the waves and billows. When the 
waves and billows disappear, the Ocean alone remains for ever, 
Without any addition to, or subtraction from it. ‘4/ ana kama 
kana (‘He is as He was before’) as a Hadith has put it. By 
introspection into His Reality, a point appeared in the expanse 
of Supreme Consciousness, Jnni anallahu la ilaha illa ana’ (1 
im truly God and there is no god besides Me.) This is the stage 
of Wahdat or Lahiit. When He found His potentialities or 
sift (attributes), it is the stage called Jabriit. It is as if the seed 
found its potentialities of trunk, branches, leaves, etc., in itself. 
The Reality manifested itself as Nur (light); and then as Ser 
(cosmic consciousness) which both form ‘Ulihiyyat (divineness) ; 
and then as Raf (soul) and as Qa/b (mind or heart) and then as 
Qiilib (body) which latter three stages from Rubibiyyat (rulership) 
and ‘Ubidiyyat (servantship). 


8. Materiality begins from ‘Arsh corresponding to the 
Divine Name, Al/-Muhit (the surrounder). Itis the result of the 
conjunction of the attributes of jala] (glory) and jamal (beauty) 

Tajalli ga” jala@l wa g&h jamal ast, 
MiyGni ein-o-aan andar kamal ast. 
(Gulshan-i- Raz) 
“Illuminations are sometimes of glory and sometimes 
i of beauty, 
By the conjunction of these two is produced per- 
fection.’’ 
In this devolution, the Reality finds Itself at each stage. 
Amadan dar zuhur kamal-i-jila 
Diydan-i-aan kamal istijla 
“Coming unto manifestation is the perfection called 
jila ; 
Observance of that manifestation is called isrijlz.”” 


In descent, consciousness makes channels for itself in the 
way of faculties and in the form of organs and limbs; the seed, 


1. Sura Ta Ha, xxv: 14. 
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as it were, finds itself as ‘I-ness’ manifested in trunk, branches, 
leaves, flowers and fruits and says, ‘I am this, I am that’-—The 
branches, leaves, flowers, individually, by a sort of spiritual | 
metamorphosis call out in their turn, ‘I,’ ‘1’, } 


Jo lantaraniyan hayn, sari kahdniyan hayn 

Khaliq pukarta@ hye, khalqat ki payrahan meyn. 
“‘Whatsoever are boastings are all tall talk, 

The Creator is calling out in the garb of the ‘created’.” 


They are, as it were, hypnotised into thinking of themselves 
as so many separate ‘dhats’—human monads, which may thus be 
said to evolve out of ‘adum (nothingness); or as Jami has put 
it: 

The eyes of the Beauty seeing what was not 
Beheld the non-existent as existent. (Tuhfatu’l-Asrar) 


This process of devolution thus gives rise to duality and 
separatedness of objects, a fortiori of Subject and Object. ‘The 
eternal Absolute Being is continually separating in the double 
world of Mind and Nature,” as Schelling has put it. Each 
object calls out ‘Ana’ ‘An@’ (‘l’—‘1’), and the source from which 
it devolved as ‘Hi,’ ‘Hu’ (‘He’—‘He.’) The devolution conti- 
nues ; the sifat (attributes) give rise to asma@ (the named with 
attributes); Asma@-i-Ilzhi (Divine names) give rise to their 
counterparts Asma-i-Kiy@ni (mundane names), Thus the Rubi 
biyyat (rulership) of the former gives rise to the ‘Ubiadiyyat 
(servantship) of the latter ; till Ins@n (man) comes into existence, 


Insan (man) is literally Ayn-sdn—One like the eye. He is the 
eye of the world, by which God sees His works, 


Adum ayina alam aks wa insan, 
Chu chashmi aks dar way shakhs pinhan, 
Tu chashmi aksi wa ow nur-i-didast, 
Ba dida didai ra dida dia ast. 
(Gulshan-i- Raz) 
Not-being is the mirror, the world the reflection, and 
man 
Is as the reflected eye of the unseen Person, 
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You are that reflected eye, and He the light of the eye, 
In that eye, His eye sees His own eye. 


The eye sees everything but does not see itself. To see itself 
in now the Insan’s bounden duty. 


Asman bar-i-amanat na tuanad kashid, 
Qurra-i-fal bi namai man-i-diwana zadand. 
(Hafiz) 
“The heavens could not bear the burden of Trust, 
They cast the lot of it on the head of this poor me.” 


‘“‘Whoever understood his nafs understood his God,” says a 
Iladith. Form the lowest point, Ins@n has to reach up to the 
highest. This is ‘urij (ascension). 


In this, his ‘I-ness’ has to travel back (to continue the above 
simile) from the flowers, branches and the trunk to the root and 
there find itself as the tree itself. He then finds his self in the 
Icaves and branches as emanating from the seed of the fruit. 
If he does not bear this fruit, he is accursed; Christ cursed 
the fig-tree that bore no fruit (Matt. xx: 19). It is really 
the curse on the man who does not bring forth the fruit of his 
existence, viz, ‘irfan (gnosis). Hafiz has said : 


Bar zi hayath ki khuri wur na mudam ma-i-khum, 

Bada bikhur bi yad-i-wo tazah bi tdzah nou bi nou. 

**How could you eat of the fruit of life, if you do not 
drink of wine constantly ? 

Drink of wine to His memory, fresh and fresh, fresh 
and fresh.” 


To gain the object of existence, one has to be constantly in 
fan@ and to emerge from it, with God’s permanence (baq@). 


The traveller or sdlik finds his self in Asm@ (names), 
Wahdiyyat, and Wahdat. The first personal pronoun revolves 
in the second and third personal pronouns; in fact, in all the 
fourteen pronouns in Arabic. When the Dhat emerges out of 
Ghayb, It calls Itself ‘I’, when it recedes into Ghayb, It remem- 
bers Itself as ‘He.’ When It has its sight on Its collective 
aspect, It calls Itself ‘Thou.’ 
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When Jnsan performs sulitk (theopathy) thus and in other 
ways, he ascends and descends in himself, which is safar dar 
watan (journey in one’s native place) ; he travels from Nasiit to 
Malakiit, from Malakiit to Asma, and Asmé to Ser (cosmic cons- 
ciousness), i.e., the Reality of Humanity—(wahdiyyat) and 
stops short here, as it was reserved for the Prophet alone, to 
travel from Ser to Nar (light), which is Supreme Consciousness, 
This process of gradual elevation is called Syir-i kabir. The 
grace of God sometimes suddenly uplifts a s@/ik ; and he istaken 
up to the highest region, without any effort on his part ; and 
this is called Syir-i-saghir as in the case of awliyas (Saints). 


When the salik has done his sulk, he attains his ‘Uraj(m'‘iraj) 
in which he is annihilated in himself along with the knowledge 
of fanz, and becomes permanent (bagi) in God, ie., becomes 
eternal with the knowledge of his bag@ and the fané of his ‘ghayr.’ 
In fand, salik finds all, as fa‘iyinat (limitations) and tajalliyat 
(illuminations) of God ; and himself out of them, and in baga@ he 
finds them, as his own. 


Ta‘iyinat are not, however, the ‘ghayr’ (‘other’) of God; 
they have no existence other than God’s ; since they by them- 
selves have no existence at all, These ta‘iyiinat are really 
demarcations between shuyinat (potentialities) and sifat (attri- 
butes), which are therefore really shuyinat ‘whose isolation has 
grown defined.’ Mulla Jami refers to this thus: 


Habbaza rozi ki pesh az roz-o-shab, 
FGrigh az anduh wu azad az taab, 
Muttafiq budeem ba Shah-i- Wujid, 
Hukm-i-ghayriat bi kulli mahy buwad, 
Buwad ayan-i-jahan bay chund wa chun 
Zi imtyaz-i-ilmi wa ghayri masum, 
Nagitthan dar jumbish amad bahrijud 
Jumla ra az khud ta khud zahir namad. 


“Excellent the time before day and night, 
Devoid of sorrow, and free of fatigue, 

United were we with the King of Existence, 
The question of ‘otherness’. was null and void. 
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The ‘realities’ of the world were without counting and 
semblance, 

Devoid of knowledge of self and ‘other’. 

Suddenly the ocean of existence broke into waves, 

And manifested all in Itself and out of Itself.” 


This was thus a state in the Timeless and Spaceless aspect 
of Existence, in which our. realities (a‘yan) had their inner and 
outer aspects equally balanced in the knowledge of God (vide p. 
46), like water before its appearance as waves ; and were there- 
fore ‘adum (non-existent) and had even no form. 


Fa ruwiya anal arwaha gabal az zuhiir-i- dunya fi ilmu Allahu- 
ta‘ala.! (It is related that the souls were in the knowledge of 
God before the manifestation of the world). When the shuyanat 
(the innermost realities of souls) were inclined towards outer 
expression, tanazzilat (devolution) took place. 


Concerning this original state, the poet ‘Urfi has said : 


Tagqdir ba yek naga nashanid du mahmil, 

Salma-i-hudust tu wa Layla-i-gidam ra. 

“Taqdir has placed two (well-balanced) litters on one 
camel ; 

The Salma of thy Transitoriness and the Layla of 
Eternity.” 

The nuzul (descent) was from shuyunat (potentialities) to 
a‘yaén (forms), from a‘yan to sifat (attributes), and from sifat to 
asmé@ (names), culminating in the manifestation of Insan (man). 
The Jnsan, as salik, has now to travel back on the upward arc, 
and reach his shan (potentiality) or at least the ‘ayn from which 


he had come down. 
Kaz an dar-amad awwal ham ba dar shud, 
Agarchi dar mad az dar ba dar shud. 
(Gulshan-i- Raz) 


1, Ariwayat (narration) from sacred authorities, quoted in the Shar-i- 
Barzikh of Abu Sa‘id Salmi, p. 261, translated by Qazi Sayyid Shah ‘Abdul 
Ghaffar of Bangalore. 

2, Names of two heroines in the romantic literature of the Arabs, 
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“He returns to the door from which he first came out, 
Although in his wanderings, he went from door to 
door.” 


These wanderings are in this world. When he performs 
sulik (theopathy), he ascends the upward arc. He is a mere 
‘adum (nothingness), mere form in God’s knowledge—and is no 
actor—This is the stage of Fand fil af‘al (annihilation in action). 
He realizes that the real actor is God—This is bagé (permanence) 
in af ‘dl, or Tauhid-i-af<dli, 

Faail harkat ast wo taskin ast, 

Wahdahu la sharika-la een-ast. 

“The actor in motion and quiescence is He. 

‘He is one and there is none besides Him,’—is the 
significance of this.” 

From af‘al (action), he ascends to sifat and realizes that as 
‘adum, he has no sifét (attributes)—this is the stage of Fand fis 
sifa@t (annihilation in attributes). He then realizes that all sifat, 
that are manifest, are God’s sifa@t; this is the Stage of bagd 
(permanence) in sifit —Tauhid-i-sif aii. 

Fana tarkey sifat-i-khish kardan, 

Baga jumla sifat-ash ra shumurdan. 

“Fan is the relinquishment of all one’s sifat, 
BaqG is reckoning of all as His sifat,” 

The ‘limited’ attributes of salik disappear in his sight or 
knowledge or in both; and the ‘unlimited’ attributes of Dhat 
dawn ; and a state of Wonderment without his Ego being in the 
background is the result (vide p. 131). 

When he calls the sifat his own, he becomes banda (the 
limited) ; and when he realizes them as God’s he becomes bagi 
(permanent) in God and fani in himself. Sbah Kamal, the poet 
of Cuddapah, has pointed out the relationship between the two 
thus : 

Dhat-o-sifat meray dhat-o- sifat uskay, 

Banday meyn aur Khuda meyn nisbat isay kahtay hain. 
“My dhat and sifa@t are His dhat and sifat, 

This is the relationship between banda and Khuda.” 
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That is, when you call the attributes your own, you become 
banda ; otherwise the sifat are God’s and you are ‘adum. In this 
sulak, salik progresses upwards to a‘yan (forms), and from a‘yan 
to shuyinat (aptitudes.) If in this last stage he turns towards 
the mirror of Dhat he says ‘Ana’l-Haqq’ (I am God) (vide p. 46); 
as a bubble, aspecting the Ocean says: “J am Ocean” ; this is 
Tauhid-i-dhati; and if he aspects his own reality, which is ‘adum, 
he says Hua’l-Haqq’ (He is God) i.e., the bubble aspecting itself 
says to the Ocean : “It is Ocean.” 


P Shah Kamil has versified this idea, in his Dakhani language, 
thus : 


Shakhs deesay aks meyn yani jahan beech Rab, 

Aks deesay shakhs meyn, Rab meyn jahan yeh ajab, 

Shakhs ki batin su dhat, aks hi wala sifat, 

Barzakh-i-jami mirat Ahmadi wala lagab. 

“Person is seen in the reflection, that is, the Lord in the 
world, 

Reflection is seen in the Person, that is, the world in 
the Lord, 

Person is the bafin dha@t, reflection is the exalted at- 
tributes, 

Ahmad of exalted fame is the barzakh between the two 
mirrors.” 


The sdlik does not become the Dhat of God ‘he is he’ and 
‘God is God,’ (vide pp. 124-25). He annihilates himself in some 
sifut (attribute) of God, when that unlimited sifut becomes his 
instrumentality (as in Qurb-i-Nawa/fil, vide p. 136), or he becomes 
an instrument for the expression of that unlimited sifat (as in 
Ourb-i-Farayad —vide p. 135) e.g., in the attribute of kalam 
(speech), banda at times speaks by the speech of God, or God at 
times speaks by the tongue of banda. In these conditions, 
miracles come into display. Whether banda becomes Hi Hit 
(He—He), as a large number of Sifis maintain, or Ka annahu 
Hu (‘like Him’), his access is only to the stage of ayan 
(forms); and from a‘yan, he annihilates himself in shuyiindat 
(potentialities). The shan (potentiality) of Muhammad (peace 
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be on him) or the Hagigqat-i-Muhammadi is the collective shan 
(potentiality) of all shuyiinat (potentialities). The banda, there- 
fore, annihilates himself in this shan and becomes bagi (perman- 
ent) in it, which is baqi in God: These are the stages of Fana- 
fir-Rasul and Fana-fillah. 

‘This is the significance of the injunction Wabtaghu elihil 
wasilta.1 (Seek means of nearness to Him); and this is the way 
to salvation. 

Salvation accrues Eternal Life, which is obtained, when in 
his ‘uriij (ascension), banda aspects the first tajalli of God. 
(Hagigat-i-Muhammadi and obtains bag@ (permanence), and not 
when he is in fana@ or nirvana. 

Jalaluddin Rami says: 

Kullu shayin halikun juz wajhau,2 

Gar na-ee dar wajh-i-wo hasti majou. 

“All things are perishable except His aspect, 

If you are not in His aspect, do not seek Existence.” 

The poet Qudsi addresses the Prophet (peace be on him) 
thus: 

Ma haman tishna laba neym wa tu ab-i-hayat, 

Lutf furma ki zi had mi guzarad tishna labi. 

“We are parched lips, and Thou art the fountain of life. 
Show mercy, as thirst is exceeding its limits.” 

Islam holds out the prospect of Eternal Life in paradise, 
through salvation worked out in this way, which is Syir-i-kabir 
(vide pp. 127, 134-35), as opposed to Syir-i-saghir, which is salvation 
by grace, in which the grace of God suddenly uplifts the banda, 
without any effort on his part, to the highest plane, in which he 
aspects Hagiqat-i-Muhammadi, and becomes Fané-fir-Rasiil and 
‘bagi-billah. 

Wujuhun yau-maizin na@ziratun, ila Rabbiha nazira.3 
“Some faces on that day will be bright, 
Looking to their Lord.” 


1, Sura Maida, V: 38. ‘ 2, Sura Qasas, XXVIII : 88. 
8, Sura Qiyamah, LXXV : 22 - 23, 
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The wages of sin is said to be death.! 
sin is nothing else than shirk (vide p. 115). A mushrik (poly- 
theist) is blind both here and in the hereafter. 


Man kana fi hazihi a‘ma fa-hua fil-tkhirati ‘ma wa azallu 


sabila.? 
«whoever is blind here, will be blind in the hereafter and 


more ersing from the way.” 


The death which is the wages of sin does not wholly refer 
to physical death. It includes the blindness'caused by shirk, 
that will stand in the way of progress on the upward are of the 
journey: and darken the path of the: Mushrik.? Eternal life 
(baq@) was also preached by Christ as the goal of wordly exist- 
ence, and not mere fanz which is a stepping stone to bag@. Note 
the questioning of the young man and Christ’s reply to him,* 
which was, in the first place “if thou wilt enter into life, keep 
the commandments,” and then when this was attended to, ‘“‘go 
and sell that thou hast and give to the poor.” First it is the 
command to observe shari‘at, and then to give up the desires of 
the world, which are cherished and fostered for the sake of the 
world per Sé- A Musalman has to follow the same course. In 
his case» the author of Gulshan-i-Rdz says: 


Sharvat ra shaar-i-khish sdzad, 
Tarigat ra wisar-i-khish sazad, 
Hagigat khud maqam-i-dhati wu dan 
Buad dayam mijGn-i-kufr wa eman. 


“He makes the law his upper garment, 

‘He makes the mystic path his inner garment, 
But know the Reality is the station of his dh&t, 
He constantly equipoises infidelity and faith.” 


Apologists for Islam trace the raison de etre of shari‘at to 
utilitarianism. There is this much to be said in favour of it: 


1. 
2. 
3. 
4, 


Romans, VI: 23. 
Sura Bani Israel, XVII: 72. 
Sharhi Muwafiq, P- 83. 

» Matthew, XIX : 16 - 238. 
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utilitarianism is the result of shari‘at, as the work of God must 
agree with His word or will, as Sir Sayyid Ahmed Khan 
expiated upon; it is not the primary factor in the creation of 
Shari‘at. No theory of morals whether it be of utilitarianism, 
hedonism, altruism, or ‘virtue for Virtue’s sake’ is solely to be 
applied to a law Promulgated under way (revelation). Gazir- 
i-llaht says that shari‘at consists in adjustment with the kaleido- 
Scopic manifestations of sifat—seeking protection in Jamal 
and fleeing from jalél—adjusting one’s self (or the world) with 
the manifestations of sifat brought under the name, Al-Hakim 
(The Wise). 


Tajalli gzh jalal wa gah jamal ast, 
Miyani een wa an andar kamal ast. 


“Epiphanies are now of glory, now of beauty, 
Perfection lies in the adjustment of these two.” 


Bi-shara zan sabab taklif kardand, 
Ki az dhati khuda@sh ta‘ri S kardand. 


“In shari‘at, there is the restraint of law ; 
Because He has defined his own attributes therein.” 


Shari‘at, therefore, is not based on any ulterior motive, but 
on the will of God (vide Pp. 136). Salik begins with shari‘at, and 
imitates the beautifal character (aswa-i-hasana) of the Prophet 
(peace be on him) i.e., aspects the Prophet in the initial Stages 
of alam-i-nasiit which enables him in the higher reaches of his 
journey, to aspect Haqigat-i-Muhammadi and become f@ni (anni- 
hilated) in it. This is the spiritual following of the shari‘at. 
This is quaffing out of Muhammad’s cup, as Gazir has put it, 
When, however, loyalty to the spirit is ignored or neglected, the 
following of shari‘at becomes mechanical, of which Jalaluddin 
Rimi has said: 


Ma zi Quran maghz ra bar dashtim, 
Ustakhan pesh-i-sagan andakhtim, 


“We have picked up marrow from the Quran, 
And thrown the bones to the dogs.” 


To keep clear of mechanical following of shari‘at, the salik 
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has recourse to dhikr (vociferous or silent) and shaghal (practice), 
and fikr (contemplation)—Dhikr is distinctly enjoined in the 
Quran in several places : 


The author of Manlagan, Maulana Bahri, has therefore said: 


Jitney hayn sab adhkar aur ashghal, 
Ek bahnd pathar talg@u meyn dal. 


“Tie up all adhka@r and ashghal with a stone, 
And throw them ‘deeper than the plummet ever 
sounded.’ 


Fikr, however, itself is not free from imperceptible ripples 
of disturbances, which are called khw@tir (affectations of the 
heart), which are caused by the “‘slinking devil whispering into 
the hearts of men”? Yu was-wisu fi sudir-innas.! 


They come into the mind by inspiration and not through 
the avenues of the senses. They come in, direct from Alam-i- 
malakit (Mithdl-world) through the hole of the heart (the 
mind’s eye) and not by means of the faculty of imagination as 
in a dream, or without it as in after-death. 


After the salik has reached the stage of fand-fidh-Dhat, he 
becomes majdhub (absorbed in God or maniac in the love of 
God). If he reverts from this state to reclaim humanity, he is 
called a prophet, and as such, says ‘Hua’l-Haqq’ (He is God); 
and when being f@ni in himself and bagi in God, he aspects Dhat 
directly, he gives out ‘Ana’l-Haqq.’ 


Jalaluddin Rim! has expressed this thus, in his Mathnaw1, 
in the case of Noah: 


Nih guft ay sarkashin mon mon nayam, 
Mon zi jan murdam ba jana mi ziyam, 
Chun bi murdam az hawasi bul bashar, 
Haqq mara shud sam wu idrak wu basar ; 
Chun ki mon mon neestum aein dam zi-ust 
Har ki dam zad pish-i-wu &@n kafir ust. 


1. Sura Nas, CXIV: 5. 
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“Noah said : ‘O unbelievers I am not’, 

I am dead and God is alive,’ 

When the ‘I’ is dead in the senses of man, 

The speaker, the hearer, and the understander, is God. 
When the ‘I’ is not ‘I’, then the ‘I’ is the breath of God. 
To challenge Him is a mistake.” ’ 


In the case of Enoch it is said that he “walked with 
God, and he was not for God took him,”! i,e., Enoch: perform- 
ed sulk and he became fGni (annihilated) in God, for God made 
him bagi (permanent) in Himself, The book of the ‘Secrets 
of Enoch’ describes how he was conducted by angels through the 
seven heavens,? i.e,, he passed through the Stages of the seven 
sif@t, as Farid-ud-din ‘Attar would put it (vide Pp. 28-29), before 
he got into the state of fané. “He walked with God, because he 
was His friend, and liked His company because he was going in 
the same direction as God. We walk with God, when He is in 
all our thoughts; with the godly man everything has a con. 
nexion with God and must be tuled by that connexion,” 3 


In the case of Moses, it was “‘that his writing was the writ- 
ing of God,’’4 i.e, when he wrote he was in self-annihilation 
(fanz) and in God’s permanence (bag@), 


Isaiah in his state of fanz and baq@ addressed the Israelites 
in direct form, ‘‘Hearken unto Me, O Jacob, and Israel my 
beloved, I am He, I am the First and I am the last,’ 5 


Christ said: “I am the way, the truth, and the life,”’ 6 
“He that hath seen me hath seen God.”7 


Muhammad: An@ Ahmadun bila mim, 
“Iam Ahmad without the letter mim” ie., Tam Ahad. 


“The Mim,” says Al-Lahiji, “connotes the forty grades of 


Gen, V: 24, 

Cannon Sell’s Apocalypses, p. 74, 

Cannon Sell’s Book of Genesis, p. 24, 

Exodus XXXII: 16, | 
Isaiah XLVIII: 12, 

St. John XIV: 6, 

St, John XIV: 9, 


ADR wb 
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emanations from the Universal Reason through the successive 
asma@ down to man.” In the calculation of Abjad (chronogram), 
it stands for forty. 


Ané ‘Arabun bil@ ‘ayn. (Lam Arab without the letter ‘Ayn), 
i.e., lam Rabb. 


Man rani faqad r@ul-Haqq. (He who has seen me has seen 
God.) 


Innal-ladhina yubéyiitinaka innama yubayi-nallaha, yadulahi 
fowga aydihim} 

“Surely those who swear allegiance to you, do but swear 
allegiance to God ; the hand of God is above their hands.” 


This refers to the bay‘at at Hudaibiyya. When this bay‘at 
was performed, the hand of the Prophet was above the hands of 
those who swore allegiance. This is referred to, as the hand of 
God being above their hands. 


MG ramayata iz ramayta wala@-kinnallah rama.2 


“When thou didst throw a handful of pebbles it was not 
thou that didst throw it but it was God.” 


Jaal Haqqu wa zahagal-batil innal-bitila kana zahiiga.3 


“The Truth has come, and the untruth vanished, really un- 
truth is a vanishing (thing).” 


Maulwi Muhammad ‘Ali in his note (No. 1461) to this verse 
in the Holy Quran says: “That the coming of the Prophet 
is spoken of as the coming of Truth in reference to the prophecy 
in John XVI: 13 as to the coming of the spirit of truth. 
No one appeared in the world after Jesus Christ answering 
to this description except the Holy Prophet Muhammad,’’: 


In the Kalima,—‘‘There is no god but God, Muhammad 
is the messenger of God,” there is no conjunction ‘and’ between 
the two statements showing that the one statement flows out of 
the other, being expressive of the first manifestation of God— 

J. Sura Fath, XLVIII: 10. 


2. Sura Anfal, VIII: 17. _ 
3, Sura Bani Israel, XVII: 8], 
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manifestation of self to self: 
Niarun ala niirin yahdillahu li-niirihi man-yashau. 


“Light upon light, God guides to His light whom He 
pleases.”’ 


The Nur-i-Muhammadi is the reflex of the light of God on 
Itself or the upheavel of the Ocean on Itself displaying the 
first billow to Itself and is the first bafini manifestation, i e., the 
manifestation of Dhat to Dhat, in which the ‘I-ness’ or light 
appeared. 


The Quran has in several places,2 brought the name of the 
Prophet after God, showing that the Reality of Muhammad is 
the first manifestation, but the word ‘and’ has come in showing 
Ghayriat I‘tiba@ri (Hypostatical differentiation). The Nar-i- 
Muhammadi has its eye on the corporal body of the Prophet, 
while differentiated souls have their sights on separated bodies. 

‘Ali: M@ rayatu shayan ill@ raytullah. “I do not see any- 
thing but God,” 

An& nugqtatu ba-i-bismillah an&@ qalmun wa ana Lauhun Mahfaz 

ana Arshun wa an&@ Kursiun wa an&@ samawat. 

“T am the point of the letter ba of Bismillah. I am the 
Pen and I am the Preserved Tablet. I am the ‘Arsh (throne), 
and I am the Kursi, and I am the Firmaments.” 

Hazrat Ghauth: “God is His own worshipper and worship- 
ped.” 

Junayd: Laysa jubbatim siwallah, “Who is there in my 
garment except God?” 

Ana aqwulu wa an& asma bal fi darrain ghayri. 

“I am the talker and I am the listener, and who is 
the ‘other’ in both the worlds.” 

Bayazid: Subhani ma azama shani—“Holy am I, how great 
is my glory.” 


1, Sura Nur, XXIV: 35. 
2, LXIV: 12; VIII: 1,13, 20; XXXII: 22, 36, 57, 71; XXIV: 51, 
$2; XLVIII: 17,9; XLIX: 1, 14; IV; 69; XXIV: 47,50;IX: 63, 
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M‘artf Karkhi: An@rabbakum fa@-buduni—“I am your Lord, 
obey me.” 


Mansiir Hallaj: Ana’l-Hagq—‘I am the Truth.” 


Buddha Gautama was, however, only in the stage of fand; 
for his Nirvana simply means in Sanskrit “blowing out as of a 
candle,” like Patanjali’s burning away of the desires (tapas). 
He has not talked of having attained bag@. Indeed, ‘‘the Hina- 
yana (the little path) school of Buddhism does not even preach the 
belief in personal immortality, But it is only that the deeds ofa 
man survive his physical existence and determine the fate of those 
who follow him.”’ 


In all objects, there is a display of some one divine attribute 
or other. In Insan-i-Ka@mil (perfect man), all attributes are well 
balanced : 


Zaméani Khwaja wagqti-istawa bood, 
Ki az her zil wa zulmat mustafé@ bood, 
(Gulshan-i-R&z). 


“The time of the Master is the meridian time, 
For he is purified from all shadow of darkness.” 


To such an one, the Christians have given the appellation of 
“Son of God,’ according to the phraseology then in vogue 
amongst the Greeks.! 


But such an one is not oblivious to his servantship. In the 
Acts, St. Peter has called Christ (peace be on him), a servant 
of God in four places. 

Muhammad (peace be on him) emphatically called himself 
‘abd (servant); as he was at the last point of devolution, 
in which ‘Abdiyyat (servantship) overshadowed Rubibiyyat ; and 
he had thus well balanced the two conditions in himself. 


When he was the last point in the lowest end, he mounted 
up the upward arc, (i.e.) performed sulk and came down the are 
again with experiences, and found himself in the maqa@ms (stations) 
of all the Prophets; as Shaykh-i-Akbar has explained in his 


1, Picton’s, Mystery of Matter, Pp, 286. 
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Fusus-al-Hikam. He is thus the kh@tim (the seal) and his Quran 
(what he read out to the world), a source of purely spiritual 
elevation. 


Wa nunazzilu min-al-Qurani m@-hua shifaun wa rahmatean-lil- 
miuminin. 

‘And We reveal of the Quran that which is a healing and a 
mercy to the believers.” 


Each prophet had his special mag@m and was perfect in it 
for the time being, as Noah was, who was said to be “perfect in 
his generation” (Gen. vii: I) ; the Prophet of Islam is the perfect 
man of all generations, as he was pronounced to be blessing to 
all generations. ‘‘We have not sent thee except as a blessing to 
the worlds.’ Mé arsalnaka illd rahmat-an-lil-“lamin2 


Nami Ahmad nami jumla anbiya’ st 

Chun ki sad amad nawad ham peshi ma’ st 

“The name Ahmad contains all the prophets within it, 
Just like 100, which contains all the previous figures.” 


K. K. 


1, Sura Bani Israel, XVII: 82, 
2. Sura Anbiya, XXI: 107, 








CHAPTER I 
Oneness (Ahdiyyat) 


1, The reality of each word is Alif, the reality of alif is 
point, the reality of point is the reality of ink. The reality of 
ink is smoke, the reality of smoke is the grain sesamen, and the 
reality of sesamen is the elements and the reality of elements is 
the Light of God. 


Siyahi gar bi dani nuri-dhat ast 
Bitariki darun abi-hayat ast 


Darkness is the Light of Dat, in darkness is the water 
of Life, 

If you keep your sight on ink, the letters disappear, and 
if you keep your sight on letters the ink disappears, 


2. Dhé&t is apparent with Its two perfections, i. e., Dhat is 
manifest in you with Its Jamal (beauty) and Jalal (glory). If It 
does not manifest Itself in you, where else would It manifest 
Itself ? 


The Maulana says: 


Gar tajjalli-i khas khahi surat-i insan bibien, 
Dhati Haqq ra ashkara andaroun khandan bibien. 


If you wish for His own epiphany look at the face of 
man. 
Look there at the Dhdt of God—plainly in smiles, 


3. The DAG@t in the stage of ghayb was not aware of any- 
thing, who then is the Creator? Whatever is manifest is from 
Sifat. Existence became aware from the effect of the attribute 
of Life. Knowledge became Kinetic from the attribute of know- 
ing, and so on with the rest of the Seven Attributes. Whatever 
of good and evil exists, is the effect of Sif@t and not of Dhat ; 
how did the world come into existence from Sifat? The poten- 
tialities of Sift wanted to find expression, e.g., the potentialities 
1 
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of Existence found a form for expression and became Life, the 
potentialities of Will became Desire, and of Power became 
Energy, and so on. Wherever you find life, it is the effect of 
Existence; wherever you find intellect, it is the effect of Know- 
ledge and so on. Existence obtained the form of life; knowledge 
obtained the form of intellect; will, of mind; power, of brain; 
hearing, of ear; sight, of eye; speech of tongue. 


4. Every object is the form of an Attribute; the whole 
Cosmos consists of forms of Attributes. The difference and 
variations in forms are owing to differences and variations in 
Attributes. 


5, Both the Necessary Existence and A‘yan are hidden in 
ghayb, what is apparent is the manifestation of Dhat-i-Mutlaq in 
the form of A‘yan. Both this Dhdt-i-Mutlaqg and A‘yan are 
hidden—whatever is manifest are epiphanies and similitudes. 
The Salik sees neither Existence nor A‘y@n but only their effects. 


6. The stage of unawareness of God is the stage in which 
He has no connection even with His own Dh&t. In this stage of 
Ghayb-i Mujlaq, He is unaware of His own Dhat, 


7, Love is the secret of Dhdt. It is Dhat in essence, It is 
not revealed to anybody even out of the Prophets and Awliya— 
the most perfect knowledge of it is bewilderment. It is contain- 
ed neither in Knowledge nor in Revelation—it cannot be brought 
within the sphere of Beauty. Whatever the lovers and gnostics 
give of it as their gnosticism is neither more nor less than epiph- 
anies and similitudes. The Absolute cannot be brought within 
epiphanies and similitudes; one who sces the reflection of the sun 
in water cannot be said to have seen the sun— 


M4 ‘arafnaka haqqa ma‘rifatika, ‘I have not known Thee to 
the extent to which I ought to have known Thee,” said the Pro- 
phet (peace be on him). The knowledge of His Self is with His 
Self and with none else—Ld yarif Allahit ghayir-ullah. 


8. The stage in which the Truth was not manifest to itself 
is called Ghayb-ul-Gha)b, Man-gatu’l-ishardt, etc. The stage in 
which it is manifest to Itself, is called Afdiyyat the First Limita- 
tion, the Reality of Muhammad, etc., the stage in which It is 
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manifest to Self and to the ‘Other’ in detail is called the Second 
Limitation; the one in which It is manifest to Self and ‘the 
Other’ in detail in knowledge is the Reality of Humanity—the 
Holy Breath. The stages in which It is so manifest in detail out- 
wardly, are the ‘Alam-i-Arwah, ‘Alam-i-Mithal and ‘Alam-i-Ajsam 
—and they form “‘the created’’. 

9. When Existence was by itself, it was present only to it- 
self and It could observe only Itself. There was nothing absent 
to it. It was knowledge which was not opposed to ignorance. 
It was conscious of its own ‘I-ness’ which was eternal. Doubt 
in Its own existence was impossible. It was perfection itself. 
Imperfection attached only to form. It was eternal and change- 
less, and ever present. Temporality and change-fulness and dis- 
appearance attached to form. 


The Ha (He), who was in absence to Itself became the ‘I’, 
present Itself. Hence the sect of Shuttaris dispense with nega- 
tion and adhere to affirmation. It is waste of time in Maragaba 
(meditation) to attend to negation, for it is negativing a non- 
entity—it is like reviving a dead horse in imagination and whips 
ping it. 

Dar mashrab-i-Shuttar na bashad Fana, 

Nist ba juz maa-ny-i inni Ana. 
In the religion of Shuttar, there is no self-effacement, 
There is nothing in it except ‘I am I’. 


10, The Dhat is absolute, it is not confined to any form— 
for it has no form, Ifit has a form, it is absolute form, (as 
Shaykh i-Akbar Muhiyyuddin Ibni ‘Ali’ul ‘Arabi has said) on 
which all limited forms depend—Khalagal inséna ‘al@ siirat-ir- 
Rahman, He created man in the form (image) of Rahman. 
Wood has a form of itself; other forms are taken out of it. But 
these forms have nothing to do with the form of wood in abso- 
lute. When, however, He wishes, He takes a form in epiphanies 
Ra’yatu rabbi ‘al@ siirat-i-amardin khatat, “I saw my Rab in 
the form of a beardless youth,” said the Prophet (peace be on 
him). This is Similitude which if it were not, people would have 
gone astray—it is not however the absolute that is seen in 
Similitude, 
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11. The idea of existence of ‘shay’ (thing) is prior to the 
idea of the ‘shay’ itself. If shay is not in existence, then it be- 
comes ‘adum’ (nothingness). A non-existent cannot be prior to 
the existent. This is a first principle (ma‘gil-i-awwal). When 
you say Zayd is standing, the idea of the personality of Zayd is 
prior to that of standing. Excepting existence, all other attri- 
butes of God come after His Dh@t—Thus existence itself is Dhat. 
The Mutakallimin (scholastics), however, hold that the Reality or 
Dhiat is prior to existence. 


12. The most manifest of existence is the existence of God. 
The existence of things is by the light of God. When you observe, 
you first perceive the light of God, and then the existence of 
figures, which manifest by this light. When you make models in 
sugar or wax, your first perception is of sugar or wax, and then 
of the models, the shapes of which are imaginary things and have 
no existence in externality. They exist only in imagination, and 
externally they are only sugar or wax. No form attaches to 
sugar or wax. When you break that model, nothing remains 
that is not destroyed. Thus the shape is neither attached to nor 
detached from sugar and wax; it has no dimensions for which 
two separate things are required. Form or shape is ‘adum’ and 
sugar and wax are external existences. Thus existence and the 
attributes of God are alone manifest, If you look to yourself 
and objects, you will observe the existence of God. When you 
look at words, the ink is perceptible to you and not the words. 
The perception of yourself is the perception of God. ‘Man 
‘arafa nafsahii fagad ‘arofa Rabbahii ‘He who understood his 
nafs understood his God’ is the mystery of this process. 


The perception of God’s existence is prior to the perception 
of your nafs. ‘Wallahu ghalibun ala amrihi’,! God overwhelms 
His ‘amr’ or command. If you perceive your nafs first, you may 
forget the perception of Haqq. 


For the perception of your nafs is the perception of your 
nafs itself, which is a vacuity; and the perception of Haqq is 


1. Sura Yusuf, XII: 21. 
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the perception of His existence, ! 


13. ‘Ser’ is Haqiqat-i-Muhammadi (Reality of Muhammad) 
above which, there is the Unlimited. ‘I’ is the indication to- 
wards that Unlimited. 


14. In the stage of Ghayb-i-Hijyiyat (the Unseen He-ness) 
or Mujhiilwna-Nat (the unknown), the Dhdt shows no aptitude 
for attributes. Here It cannot be pointed out as anything (It 
is Mangatw’l-ishar@t). It has no attributes, a fortiori no action. 
Then from what did the world come into manifestation? At- 
tributes have manifested the world and not the Dhat. The life 
of the world is the effect (athar) of the attribute of life ; know- 
ledge manifesting in the world is the effect of the attribute of 
the knowledge of Dh&t, Similarly will, power, sight, speech 
etc., are the effects of the active attributes. Hence good and 
evil are from Attributes and not from Dhat. Existence took 
the shape of life ; Will of desire ; knowledge of intellect and so 
on; and then these manifested themselves through organs. Will 
took the shape of heart, power of brain, hearing of ear, see- 
ing of eye, speech of tongue. Every atom is the form of an 
attribute. Knowledge and will took the shape of the world in 
Wahdat. The wolrd is the manifestation of attributes, and more 
definitely is a form of the attributes. Every attribute has 
appeared in a form, and the similarities and variations in forms 
are owing to the similarities and variations in attributes, 


15. Ifthe unlimited Didt has knowledge of Its unlimited- 
ness, then the Dh becomes limited by knowledge; if It has no 
such knowledge, then Its knowledge becomes defective. If the 
‘known’ is unlimited, then how could knowledge surround it ? 
The answer is: the Absolute Dh@t has absolute knowledge in 
this stage, in which Its connection wtih such knowledge is also 
absolute and knews Itself as absolute. Limitation does not find 
a shape here. The Absolute Dhdt is limited by absolute know- 


1. This is like Sankara’s theory of Sankhya: ‘Tut twam asi,’ ‘That 
thouart.’ The existence of ‘That’ is posited first, and ‘Thou’ is identified 
with it afterwards, 
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ledge in the stage called Mujhiilu’n-Nat.1 


There is no scope for the knower and the known in that 
Stage. When it descended from that stage, then the form of the 
known appeared and that was the first limitation. Thus in the 
stage of Absolutism, knowledge and other attributes disappear 
in the Dhat, and Dhdt is not limited by knowledge. In this 
Stage it is Ba@tin to Itself. 


The fact is that there is the Zéhir (external) and there is the 
Batin (internal), ie., the Limited and the Absolute. The one 
must not be confused with the other. The Limited has knowledge 
of its Limitedness ; and the Unlimited has its knowledge of 
Unlimitedness. The sea-going drop is aware of its ‘dropness’ 
and also of ‘ocean-ness’ ; the one kind of knowledge does not 
conflict with the other. It is aware of the ‘littleness’ of its 
finality and of the infinitude of its Infinity. When Dhat and 
knowledge are one, there is no ‘surrounder’ and ‘surrounded’ 
which imply ‘Otherness’. Here Dhat and Sifat are one. 


16. The reality of shay (thing) is free from attributes and 
is beyond description, e.g., pain is what it is, it is beyond 
description. No body can describe it in words and sounds, and 
make another realize its reality. It is only one who feels it, that 
realizes it ; and when it passes its limit, it ends in death ; and 
hence it does not come within the ken of knowledge and reason 
and kashf. Sayyid Muhammad Gaystidraz (the Awliyaé of Gul- 
barga) said: “If you kill a fowl and bury it in the earth, all the 
Awliya and Prophets joined together, with all their Kashf will 
not be able to tell what its reality was, when it was.” Fowl is 
a dimensional object, you cannot understand even the reality 
of a microscopic grain of sand. The reason is that the reality 
of it is Absolute Dha@t and Absolute Existence, which are beyond 
the ken of knowledge and Kashf. It is the unknown and 
unknowable, which the Dhat is when Sifat are dropped out of 
view. The attributes alone are known. Zayd has the attributes 
of ‘living,’ ‘willing,’ ‘powerful,’ ‘seeing,’ ‘speaking,’ ‘hearing’ 
etc. If he drops these attributes, he does not know what he is, 


1. Note the “unknown and unknowable” of Herbert Spencer, 
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If he remains in this search for a long time, he becomes demented. 
If in this dementia, he understands anything, he only under- 
stands that he does not understand. Hence an attempt to 
understand the reality of Dhat is forbidden. 


Wa yuhazziru kum-ullahu nafsahii 
And He takes you cautious of Himself. 


Knowledge itself is in wonderment at His Reality ; for it 
dissolves itself in If. In the stage of DAdt, knowledge becomes 
Its Reality itself; and unless and until there is differentiation 
from it, it cannot know the DAdt. It is not therefore a defect 
in knowledge that it does not comprehend Dhat, When know- 
ledge is in annihilation, its search also is in annihilation ;it has 
no effect. Here finding is no finding ; the acme of one’s know- 
ledge of Him is non-knowledge (ignorance) and wonderment. 


Dhun-niin-i-Misti has said, Al-‘ilmu fi dhat Illahi jehlun. 
Knowledge in God’s Dhét is ignorance. No prophet or Wali has 
ever reached or will ever reach that point. The Prophet has 
said: 

Mé arafaaka haqqa marifatika 


“{ have not known Thee to the extent that Thy knowledge 
demands.” No sight has ever seen the tajalli of Dhéat ; if ever it 
has reached this fajalli, it itself was extinct or annihilated ; for 
the tajalli of Dhat dissolves all mirrors of manifestations, with 
which the Prophet and Awliya are connected, the prophet being 
the first manifestation and Wali the second. The second stage 
of manifestation dissolves in the first ; and then the first stage 
dissolves and both merge into the Unlimited. The tajalli of 
Attributes thus dissolves in that of Didt and the Absolute alone 
remains; He has no Second and the doors of His private 
chambers are shut up against all outsiders. One who passes 
from self and becomes selfless finds admission therein,2 


1. Sura Al-i-Imrgn, III : 30. 


2. The reality of each and every sensed and unsensed object is Dhat- 
i-Bahat (Pure DhG@r) : the appearances are sensed and not the Dat ; the 
appearances are unlimited in number and one Dhar alone is manifest in 
them alike. This is the Oneness of God as taught in Islam. Sankara in his 
Sanhkya philosophy called it Adwaitism—(not-two-ism). He was appaien- 
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17. Innahii bi-kulli shayin muhit,) “Truly God surrounds 
everything.”? This surrounding is in the sense of water surroune- 
ing waves, snow, dew, hail etc. 

18. By Hiiis meant Absolute Dhdt, i.e., without considera- 
tion of sifat. The name Allah indicates Dhat with all His 
Sifat ; Ahad is the stage in which all indications are cut of 
(At-Tauhidu isqgatu’l isharat), i.e , you cannot use the words ‘this’, 
‘that’? to Him. Wahid is the stage, in which there is merely an 
affirmation of His Existence. 


19. God is with His unlimited and infinite attributes, of 
which we have no conception; i.e, He is without the limited 
attributes such as we give to Him (‘Amma yasifin).* 


According to a hadith, “O Lord, you are the First without 
anything being before you; you are the Last, without anything 
being after you ; you are the Apparent, without anything being 
above you, you are the Hidden, without anything being below 
you”, Allahum»na anta awwalu laisa qablika shayin, wa anta akhiru 
laisa badika shayin, wa anta zahiru laisa fougika, shayin, wa anta 
batinu laisa dunika shayin, There is no existence of ‘ghayr’ ; the 
existence of ‘g/ayr’ is possible only when God’s existence could 


be demarcated. : 
ee ee tea eee 





tly afraid that if he applied the word One, it might be in contradistinction 
to two or more numbers, and where are these numbers to call God One 
There is Absolute Dh&@t manifest in each object, people might call each 
object a separate Dhat and multiply the number of Gods, Islam says there 
is the same DAa@e manifest alike in a grain of sand as in a mountain: 


Ay rip teyra ratt rati hay 
Parbat parbat pati pati hay (Mon-la-gun) 
O Thou, thy form is alike in atoms 
Asin mountains and leaves. 
Thus is His Oneness not opposed to two-ness, When the Prophet 


called the Quraishites together and asked them to say Léa illaha allah— 
There is no god but God, they were taken aback saying : 


Kay fa 2as ul kalg illahun Wahid, 
“ Ajalal alihata ilahan wihid 
Inna fadhaal shayun ujjab.’ (Quran, XX XVIII: 5) 
How could one God contain the world, ‘'Has he (the Prophet) 


turned all gods into One God.”” They could not understand that every 
separate object is a manifestation of the same Dhat-i-Bahat. 


1. Ha Mim, XLI: 54, Sura An‘am, VI: 100, 
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20, Ism (Name) is not a mere word—it is the Dhaz of the 
named in conjunction with sifat. 


91, Dhat and sifat are one so far as existence is con- 
cerned ; and different so far as cognition is concerned, like 
musk and its flavour which are one in existence. The differentia- 
tion lies in appreciation. There is thus real identity and 
suppositional diversity in Dhat. If they are different as main- 
tained by exoterics, they would have an ulterior basis ad 
infinitum, which is an absurdity. 


Knowledge is what encircles a definite object, it cannot 
encircle an unlimited object. Thus in absolutism, God is cog- 
nizant of Himself, the knower and the known are Himself. 


92. Of the three dimensions of a solid (‘Ab‘adi thuldtha), 
ignore depth and you have length and breadth which is called 
surface (like shadow, and reflection in mirror) ; ignore breadth 
and you have length (like the edge of a sheet of paper) ; ignore 
length and you have the source of the length. This attenuated 
form is called a point or an atom which is the reality of all 
bodies. It is Malim-i-Ma‘diim (the known non-existent), It is 
known in imagination but is non-existent in space. This point 
has two aspects, one towards itself which is called Mumtanu’l- 
Wujitd (Negative Existence), another towards the existence of 
solid which is called Mumkinwl-Wujiid (Possible Existence) and 
even Wajibu’ l-Wujad (Necessary Existence) ; whose ‘ghayr’ is im- 
possible. 


93, The Dhat is free and pure even from Ulihiyyat, and 
Rubabiyyat, i.e, from being ‘creator’ and ‘created,’ which have 
their source in asma (names). God is independent of even these : 
Fa-innallaha ghaniyun anil a‘lamia.! It has two aspects Tanzih 
(Nirguna) and Tashbih (Saguna). Asm@a-i salbi are those names 
which are not dependent on other names, like Qawi (powerful), 
Ghani (independent) ; Asma-i-thubuti are dependent on other 
names like Razzaq (the provider), Khdlig (the creator), Ghaffar 


(the forgiver). 


1, Sura Al-i-Imran, III : 97. 
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24, Barzakh is a partition between two states or things; 
Wahdat is Barzakh between Akdiyyat and Wahidiyyat ; Wahidiyyat 
between necessary and possible existences. 


25. Tai‘yyun is the limitation of a shay (object) by an 
estimated quantitativeness, whether in knowledge or outside ia 
manifestation. God was limited by the cognition, that His 
Existence was without limitation, and that whatever was within 
limitation was manifestation. His Absolute Existence is thus 
existence in knowledge and not existence outside in mani- 
festation, When these limitations disappear, it is Absolute, and 
without estimate. 


26. The Dh&t in respect of its first limitation is styled ‘I’ 
(Bi shart-i-l@ shay): 


Hagigat kaz tai’yyun shud mu‘iyyan 
Tu wu ra dar ibarat guftai man. 
(Gulshan-i- Raz) 


The Truth got limited in limitation, 
Which in speaking you style ‘I’ 


When it is manifest in several limited forms, it is styled 
‘Thou’ (£7 shart i-shay). When it is outside limitations and 
understanding, it becomes He or Hi (L@ bi shart-i-shay), The 
appellation La Hi is also given, when no mention could be 
made of the Dh&t (L@ Bi shart-i-shay) ; in which the pronoun 
‘He’? even is inapplicable. When there is no knowledge of itself 
to Dhat, it is Majhiil-wn-NGt, as Junayd put it. Thus He is both 
qualityless and qualityed. He is qualityed in qualitylessness, 
and qualityless in qualityedness. He is both present and absent, 
both One and Many. He thus joins in Himself contraries and 
contradictories. 


Thus His names are Al-Qabis (the contractor) and Al-Béasit 
(the Expander), Al-Muiz (the Honourer) and Al-Mudhil (the 
Degrader, etc). This contradictoriness does not militate against 
His Oneness; these asm merge in His Oneness and become 
One. Two here become One. He is the First; and in that 
very aspect, and not in any other He is the Last. His First 
is His Last, and His Last is His First. His Apparent 
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-.¢ versa, Sifat in 

(zthir) becomes His Hidden (bafin) and ae and 
respect of Oneness of DA&t are merged 10 g contrary. Such 
in respect of manyness, are conflicting 48 al ; otherwise they 
contrariness and contradictoriness are not re tional. They are 
would vitiate the Dhdt ; they are only supped 8 Hot. ‘The 
appearances. This world therefore appear being. Ghazzali 
conflict therefore is in appearances and not i and to draw away 
says that Prophets came to proclaim Toul sot of men from 
people from shirk and kufr, to uplift the ne that Sifat are 
contraries to Tauhid. Therefore always ober ease Shirkei jalt 
absorbed in the Oneness of Dhat, and be ra and find out the 
(open shirk) and Shirk-i-khafi (hidden shirk)» 


one without its all-ness. 
cates the dhét of the 


27. Ism is not a mere word that ite an attribute in 
“named”, but it is attribution of dhat s attribute not in 
existence, like ‘Alim (knower) OF with @ 


existence like Quddiis (Pure). : ; d 

Rasm is the description of manifested quiet 2 ReRenS 

multiplicity. ; 
Nat is the attribution of dhat with 4 quality RES GH 


where like existence, wihigh: te weal 
28. The Reality of God is His exis ee a i a4 
His Dhat. The Absolute Existence has me spite of this, He 
limitation, neither beginning nor end ; a0 ; jthout any change 
has manifested Himself in different shapes aed by mirrors of 
in His Dhét. It is like a person surroue in the mirrors 
different sizes, makes, and colours appeal is, without any 
according to the requirements of the mitt 
change in his own personality. 
Alana kama kana—‘‘He is as hidden” Ged 
29. The word Hu (He) is for “one Ww vapect ie His Dhat. 
is hidden from all perceptive faculties 19 ee 
He is here called Majhit/u’n-Nat (the undefin? 


He was’. 


od in limitation ; 
30. Tashbih is the manifestation of is in Tashbih in 
Tanzih is His absolutism from the same- 
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the midst of Fanzih and vice versa. In all revealed books, He is 
therefore spoken of in terms both of Tanzih and Tashbih. Laisa 
Kamithlihi shayun wa hua-samiul-basir.! “He js not like the 


pattern of anything, and He is the hearer and seer”—js an illus« 
tration of this statement, 


» Sura Shura, XLII: 11, 








CHAPTER I 
The Necessary Existence (Wajibu’l-Wujiid) 


1, God’s unmanifested aspect is Jal@l and manifested is 
Jamal. It is the stage of perfection of the soul for the S&/ik to 
be between these two aspects. 

Tajalli gth jalal wa gah jam@l ast, 
Miyan-i-ein wa aan budan kamal ast. 

2. ‘Ghayr’ (The ‘other’ or ‘foreigner’) is a misnomer, for it 
has no existence, this is why the Shuttaris believe in one ‘I-ness.’ 
Tauhid is understanding one, saying one, seeing one, and being 
one. “I am one and no partner with me,” Wéhdi lz sharika li, 
Except the fancy of servantship (the creature), there is no other 
screen. The heavens and the skies have not put up these 
screens, it is your parents, your nation, your books that have 


done this. 

3. Within you there are certain items: (1) body (2) mind 
(3) Rith (soul) (4) Sirr (secret) (5) Nir (light) (6) Reality (the 
Absolute Dh#t). This multiplicity is owing to gradations other- 
wise your reality is one. Your reality—which, in technicalities, 
goes by the name of Hagq, Allah, Dh&t-i-Mutlag, Wajid-i- 
Mutlaq, has gradations in manifestation, but it is your own 
reality. Nar is the stage of attributes in abstract, Sirr is the 
stage of the same in detail, soul is the stage of ‘Alam-i-Arwah. 
The Fourth is Qalb; the fifth is ‘Alam-i-Mithal and the sixth 
is Body. . 

Body and mind are seen; Soul and Sirr and Nar are not 
seen. To reach Hagg, one has to pass through these in 
succession. 

Observe how khatra (affectation of the mind) descends. 
First, it descends to Nir, then to Sirr, then to Rih, then to 
Qalb and then to Qalib (body). This Khatra is really an attribute 
of the Kalam or Word of God ; it comes through the gradations 
of Will. Your reality is not any of these gradations but the 
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Dhat-i-bahat (the Absolute DA&t) itself. If formal goodness ia 
action disappears, there is not so much harm, as in real actual 
goodness disappearing. 


Alloyed gold is cast into furnace, the alloy is burnt up, and 
gold comes out purer ; so real goodness is gold—and apparent 
goodness is alloy. If real gold is destroyed, there is loss, Hell 
is where the alloy of gold is burnt up. 


4, Hagigqat-i-Muhammadi (Reality of Muhammad) is the 
fountain-head of all manifestations. An@ min niirullahi wa khalaq 
kulluhum min nari, “I am from the light of God and the whole 
world is from my light.” Light is what is manifest by itself 
and manifests other things. Inn allzha khalagal khalaga fiz 
zulimatin, “God created the world in darkness.” Nothing can 
be hidden from God, when He is the light of the earth and sky. 
That absolute light is manifest in limited manifestations by 
means of contraries. ‘An@ Ahmadun bilé mim.” The mim in 
Ahmad is the source of contraries—or contrary manifestations 
in the world, ie., in the serene sea of Ahdiyyat, a bubble (wahdat) 
arose from which innumerable bubbles become manifest (wahdiy- 
yat), which became a source of contrary attributes. 


5. The Nur-i-Muhammadi became manifest in the form 
of a peacock and perched on the top of the Tree of Assurance 
and there sang the praises of God and prostrated five times 
in thanks-giving. That is how five daily prayers became 
compulsory.! 


6. Although Muhammad was in material body, his Reality 
was the reality of the whole creation. An@ min nirullzhi wa 
khalag kullukum min nari, “I am from the light of God and the 
whole world is from my light,” says a Hadith. His descendants 
are therefore of four kinds, first the whole world ; second all 
the saints ; third, the angels; and fourth, the descendants that 
were born out of his material body. The last three kinds are 
however the details of the first kind. 


1. The peacock has all the beautiful figures hidden within its wings 
and when the wings unfold, the figures become manifest. When Wahdat 
unfolded itself, the world appeared. 
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7. The Fugahd (Canonists) do not recognize the Awilipa. 
They maintain that existences are two; one original and the 
other temporary, which latter has come out of ‘adum (nothing- 
ness) ; although they say that God had no power to create His 
‘ghayr’ which can never exist. The coming into existence of 
things is not from ‘nothingness but from A‘yan-i-thabita-i-‘ilmiya 
(fixed forms in knowledge) which are outwardly ‘adum-i-izafi 
(relational nothingness). The a‘yan appear when the manifester 
bestows on them His wajiid-i-iz@fi (relational existence), i.e., they 
are ‘adum externally, but existent in knowledge. Hence objects 
have not come out of non-existence but from the existence of 
God. In God’s knowledge, they are with the existence of God; 
in externality, they have come out with the existence of God; 
but in so far as their knowledge of their own externality is con- 
cerned, they ‘‘have not smelt the smell of, existence in externa- 
lity” (Ma shammat rahiyatul wujudul khariji). Hence the command 
‘Be’ (kun) was directed not to ‘adum but to A‘yan-i-thabita which 
are His Personal aptitudes which are original; and the appear- 
ance alone in externality of these is temporal and transitory. 
The reality of ‘adum cannot change into existence and vice versa, 


The difference of opinion between Ulama (theologians) and 
‘Urafa (gnostics) does not lie in any points of doctrinal principles 
and details thereof, but in the following first principles. 


(a) Firstly in creation, the ‘Ulama maintain that the existence 
of things is different from the existence of God and the ‘Urufa 
maintain that the one existence is the same as the other (i.e., the 
‘ayn of the other). 


(b) Secondly, the one maintain that creation was from 
absolute ‘adum, and the command ‘Be’ was directed to it; and 
the other say that the addressees must be present to receive the 
command and these were the a‘yan in knowledge, i.e., personal 
aptitudes in internality, and 

(c) Thirdly in Hi Hii and Kaannahii Hii, Sifts like Shaykh 
Shihabuddin Suhrawardy maintain that in Fand, banda (the 
limited) becomes Kaannahii Hi (like Him) and not Hi Hii (He, 
He) like iron in the fire which becomes like fire and not fire itself; 
the reality of iron being quite different from that of fire, In 
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Nafhatu'l-Uns, 300 awliya are the followers of this school; and 
the remaining 300 are the followers of Shaykh-i-Akbar who 
maintained that Banda becomes Hii Hii. 


Shaykh-i-Akbar held that existence is not more than one, 
the very same is manifest to itself by itself, like water which is 
manifest to itself in the form of ice by way of limitation. When 
in the state of Fanz, the limitation (the form) disappears, the 
Absolute remains and becomes Hi Hi. This school travels up 
to Ahdiyyat, while the travel of the other school of Mutasaffawi 
(pseudo-siifi) is up to Wahdiyyat. The second school has two 
different existences and two distinct things in view :—iron and 
fire; the iron becomes fire temporarily and then iron is iron and 
fire is fire. When the waves subside, the ocean alone remains, 


Kaanallahu wa lum yakun maahu shayun (Hadith) 

God was and there was nothing besides Him. 
Wallahu alana kama kana (Hadith) 

And God is now as He was before. 


When the bubble bursts, water alone remains as it was 
before, and during the appearance of the bubble; and it is water 
in reality. The form is only an appearance without existence— 
a hypostasis. Water is now as it was before. 


Alana kama kana. The ‘ghayr’ (the ‘other’ or ‘foreigner’) 
is therefore a mere name and an imaginary thing and nothing 


more. 


Hence all asmd are the manifestation of one reality ; some- 
times the reality is ocean, sometimes bubble ; sometimes ice and 
sometimes snow; sometimes God, sometimes banda; sometimes 
the unlimited, sometimes the limited. The names are many and 


the named is one. 


8, Philosophers, Mutakallimin ‘Scholastics) and Sifis main- 
tain that the effects of the actions of God have no manifesta- 
tions without the forms of the manifested. This statement in- 
dicates a defect in Ulihiyyat (Divine-ness). Therefore the forms 
are Himself externally and are His realities. He is not thus 
dependent on ‘another’ for manifestation. 
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9. If any body treats you in the way of Nafs, treat him in 
the way of Riih, i.e., requite evil with good. This is the way of 
Rith, Seeing evil in another is secing a ghayr. A Hadith-i- 
Qudsi says: ‘‘Do not blame Time, for Time is from Ged.” La 
tussubi-ud-dahar fa innat dahar hu-Allah. 


10. The first recognized is Dhat and the second recognized 
are sifat, You first perceive the dh@t of Zayd and then his 
sifat like his knowledge, intelligence, etc. 


11. All objects exist by the existence of God; by them- 
selves, they are nothingness, (non-entities). Letters are nothing- 
ness, they exist by the existence of ink. It is not that letters 
exist by themselves and are joined up to ink, by which two 
existences will be predicated. 


12. Adam ayina hasti ast mutlag 
Kazu paydast aks wu tabish-i-Haqq. 


Non-entity is the mirror of absolute existence, 
From it are manifest the reflection and light of God. 


Mumtanuw’l-Wujiid (negative existence) is the mirror; Mum- 
kinu’l-Wujiid (possible existence) is the reflection; and Wajibu’l- 
Wujid (necessary existence) is the person. In the negative exis- 
tence, the ‘necessary’ is reflected. If there were no non-entity, 
how could the ‘positive’ be reflected? When a person taps at 
the door and is asked, ‘‘who are you?’’ He says, ‘‘no body but 
I.” He does not negative his own existence but negatives that 
of another body, so that his own is affirmed the more emphati- 
cally. Hence ‘La ilaha il-allah—there is no god but God. Ifthe 
‘other’ had no existence, how could it have become the mirror 
of God’s existence? 


Adam dar dhat-i-Haqq chun bud safi, 
Azru ba zahir amad gunj-i-makhfi 
(Gulshan-i-Raz) 
When ‘adum was blank in Dhzt, 
The secret treasure became manifest. 
13. The Mutakallimin consider that common (or deriva- 
tive) existence—which is the existence of the world—is an addi- 


~s 
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tion on Dizt. The ‘proper’ existence is God’s and its limitation 
is Itself. 


They consider that Dat has an existence, which is inseparable 
from it, although in imagination it is separable. The Siifis do 
not consider there is any difference between ‘pure’ and ‘common’ 
existence, for when limitations disappear from the latter, it dces 
not become ‘adum. 


14. Dha&t knew itself. From the aspect of knowing itself, 
It became ‘Necessary’ ‘Actor’ ‘Qualityless’ ‘Creator’ ‘One with 
Power’. From the aspect of being known, It became the 
‘Known’ the ‘Acted upon’, ‘the Qualityed’, ‘the Created’, “With- 
out Power’. The two go to form Hagigat-i-Insania, (the Reality 
of Humanity)—the highest of the mi‘raj (progress upwards) of 
the Prophets. The first aspect forms Asm@-i-Ilzhi or Asma-i- 
Wajiibiyyah, and the second, Asm@-i-Kiyani or Asm@-i-Kouni (vide 
diagram). The first is ‘manifest existence’ and the second is 
‘manifest knowledge’. The first set of asmé@ are ‘actor’ ‘quality- 
less’; ‘manifester’; ‘active’; and the second set are ‘acted upon’ 
‘qualityed,’ ‘manifested’ (passive). The absolute ‘I-ness’ is the 
result of the conjunction of the two, and the world is the off- 
spring of this conjunction. 


The ‘I-ness’ in respect of ‘necessary’ active attributes became 
qualityless Rab (ruler), ‘actor’ and ‘lover’ and ‘powerful’ and 
‘eternal’; and in respect of ‘possible’ ‘passive attributes became 
qualityed ‘Abd (ruled); and instrument’ ‘the acted upon’ and 
‘beloved’ and ‘powerless’ and ‘evanescent’; and thus it became 
compulsory for the ‘Abd to seek the pleasure of its Rab. 


15. In Arabic, man is treated as lover and women as be- 
loved; in Hindi the process is reversed. In Persian both are 
treated as lovers. Love was from Wajid in the first limitation ; 
hence Wajib (Necessary Existence) was lover and Mumkin (Possi- 
ble Existence) the beloved. When in the second limitation, 
Mumkin was manifest, it became lover and Wajib became belov- 
ed. When, in the tajalli of Dhat, Wajib and Mumkin dis- 
appeared, the lover and beloved also disappeared; as this is the 
sphere of colcurlessness. 
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16. Wa hua ma‘kum aynama kuntum'!—“And He is with 
you wherever you are.’ God is the reality of all. When God 
is with all (6a hama), He is also without all (bay hama), for 
otherwise the contiguity of Possible Existence with Necessary 
Existence will be postulated, and with it Auli] (entrance of the 
one into the other) will have to be accepted. The one will have 
to be side by side with the other, and direction in space will 
become necessary. Hence so long as you exist in your sight, He 
disappears ; when you are not, He is. Otherwise two existences 
will coalesce with or exclude each other, in which case there is 
room for space—and there will be two existences which is 
opposed to Tauhid. Fan@ is therefore the negation of Maiyyat 
(accompaniment) of the ‘other’ (ghayr). 


17. False gods, like images (in idolatry), trees (in totem- 
ism), the golden calf of Sdimari etc., are discarded, because these 
arise from confining existence to particular objects ; God is both 
quality-less and qualityed; He is not to be confined to either of 
these states; He is beyond both these states (ward@-ul-warz), God 
manifests Himself in the object, one is in search of; Moses saw 
Him in a ‘burning bush,’ AAl-i-tashbih (anthropomorphists) are 
involved in Tashbih (qualityedness); AAl-i tanzih are concerned 
with Yanzih (quality-lessness). God is a reality, which is quality- 
less in Tanzih and quality-ed in Tashbih; eternal in Eternal and 
temporary in Temporary. His manifestation becomes complete 
from both the states of eternality (which extends from the First 
limitation to the stage of Rubibiyyat) and of temporality (which 
extends from ‘Agi-i-kul to the sphere of Dust). His knowledge 
becomes complete from the ‘known’ of both the stages—. He 
found Himself Eternal just as He found Himself Temporary. 


His Tajalliyat (lluminations) are so innumerable that they 
are not liable to repetition (Tajalli ra takrar nist). When these 
are not repeated owing to their vastness, how could His dhat be 
restricted to particular objects which are ‘limited’—the worship 
of the ‘limited,’ by the ‘limited’ is idolatry. In /a illah, the 
‘limited’ is negatived and in ‘J-/allah,’ the ‘unlimited’ is positived. 


1, Sura Hadid, LVII; 4: 
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Shaykh-i-Akbar in his Fasi-i-Musawi has said, “If the love 
of God for the manifestation of the Dhat and sifat of His own 
and of ‘alam (the world), which is the effect of sif@t and asma 
were not in motion, the ‘Zam would not have manifested itself 
in external Existence, but would have remained in His know- 
ledge for ever,’ The motion of ‘alam from ‘adum-i-iz@fi towards 
External Existence is the motion of the Creator for the mani- 
festation of the Glam. The motion of love is from God and 
the motion of feeling is from ‘a/am. The seed sees and realizes 
all its developments in itself and is therefore independent (ghanz) 
of them ; but the perfection of the knower is realized on account 
both of eternal knowledge and temporary knowledge. 


The eternal knowledge became complete on account of 
temporary knowledge ; this latter is latent in the former. 


18. The source of all movements is the movement of 
‘adum-i-izafi which are forms in knowledge towards external 
existence (i.e., manifestation). Existence is thus movement from 
quiescence towards apperception. This is the movement of love, 
God hath said: Kuntu kanzan makifiyan fa ahtubtu an ourifa, 
TI was a hidden treasure and loved to be known.”’ This love 
was desire for manifestation. If this love were not there, He 
would have been in the quiescence of knowledge for ever. 


The motion of ‘z/lam is from ‘adum-i-iz7fi towards outward 
manifestation ; this agitation is the love of the Creator towards 
the manifestation of ‘@/am from ‘adum-i-iz@fi into existence ; for 
the ‘alam loves to see its own dhat in outwardness, as it saw it 
positived in knowledge. 


The existence without a beginning is that of God; It is 
His Kamal-i-Dhati or Personal perfection, so far as His Dh@t is 
concerned ; and the existence with a beginning is from God in the 
shapes of ‘@/am, which is positived in the knowledge of God and 
which is called temporary and possible existence. God manifested 
Himself in the forms of ‘@lam, which is Kamé@l-i-asma@’i or the 
Perfection of asmz or names. Thus He is eternal in Eternal and 
temporary in Temporary.! 


1. Shaykh Sa‘di has said: 
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19, H4arith Muhasibi said: “Do not consider the loss or 
profit to any body as from yourself,’ for existence and its 
qualities are only Jent to the ‘Possible’ and what is a loan is 
connected with the ‘Necessary’ and not with the ‘Possible’. What 
is qualityless cannot lay a claim to a quality or attribute, the 
claim of ‘adum to a quality is shirk. This is why ‘Ulama 
(exoterics) say that existence is an addition on Dhat. In 
absolutism, existence is not even thought of; It is only in 
Wahdivyyat, that you have the tajalli of existence. Therefore in 
absolutism, existence is an addition. The ‘Ulama are concerned 
with Wahdiyyat, if they go higher up, they find it merely to be a 
tajalli; and the fajalli becomes the reality of one in tajalli. 
The tajalli and limitation are Dhat itself, and then the theory of 
its being an addition disappears. 


20. The Peripatetics of Aristotle (Mushsha-yin) held that the 
reality (or essence) was not created by the Creator (Mahiyyat bi 








Rah-i-ishq juz paych dar paych nist, 
Bar-i-arifan juz Khuda heich nist, 
Tuan guft ein ba hagayaq shanas, 
Wa lay kurda girund ahla-i-qiyas. 
Ki pus asman wu zamin chystand, 
Pari adam wu dam wu dad keystand. 
. Pasandyda guftandi ay hush mand, 
Bu goyam gar ayat jawabat pasand. 
Ki darya wu hamu wu kuh wu falak, 
Pari admi zada dewu malak, 
Azan kaz ki hastand can kamtarand, 
Ki az hasti ash nam i-hasti barand. 


The ways of love are but labyrinthine, 

For ‘ariff nothing exists but God. 

This is casily understood by men of haqayaq, 

But the logically-minded men criticise it. 

“ What are these heavens and earth,”’ they ask ; 

«* What are fairies, men and cattle ?”’ 

You have spoken well, wiseman ; 

J shall give an answer, if you will approve of it. 

The sea and plain, hills and skies 

Fairies, men, devils and angels 

Whatever there are, are inferior to Him 

For they take the name of existence from His Existence, 
That is to say, 

Their Existence is what there is in the knowledge of God and is non- 
eternal as opposed to God’s which is eternal. 
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Jali jail majul nist), but the Creator gave it existence by which it 
became existent, the cause of its athar (effects) externally is 
existence. The reality of fire was not created, but the Creator 
gave it outward existence, and it thus became the source of 
manifestation of heat and light (its athar). The fire, therefore, 
that we see in existence is the extension and not the essence or 
reality of Fire, and the essence of it is existent by itself. 


The Jshragin of Plato (Realists) held Mahiyyat bi jali jail 
majul. ‘The reality per se is created by the Creator,” ie., He 
created it externally. Reality is the effect of the Creator ; and is 
existent externally and its existence is only suppositional in 
intelligence and not an external reality, e.g., the reality of man 
which, when realised by us becomes a shape. This is called the 
First Intelligence ; and when we think of it again we find it 
consisting of certain attributes, which have no existence in 
externality. This is the Second Intelligence. This also is the 
religion of Scholastics and Asharites who hold that the reality 
of a thing is the thing itself ; and that the existence of a thing is 
its reality itself. Abu’l Hasan Ash‘ari did not believe in exis- 
tence in one’s thought. The Sifis hold that the reality of things 
is Dhat of God Himself The existence outside is not different 
from existence within, The whole is one and the same, it is the 
Dhat of God. The ‘known’ (i.e., objects) in His knowledge 
are not ‘adum (nothingness), and they are differentiated, one 
from another, in His knowledge. They are existent in Eternal 
knowledge, and they are what the Sifis call A‘yan-i-thabita or 
what scholastics call knowledge-forms. When God wants them 
to become present. He gives them a relationship with His own 
existence and by this relationship the athar (effects) and ahkam 
(aptitudes) become manifest externally ; and the Dh&t becomes 
the source of these athar and ahkam: Wa hua ma‘kum aynama 
kuntum 1\—“He is with you wherever you are’ is a reference 
to this. Ala innahum ... bi-kulli shayin muhit2—‘‘Surely He sur- 
rounds all things’’ is another reference. The external existence 
has thus two aspects, one reality (essence) and another--mani- 


1, Sura Hadid, LVII: 4. 
2. Sura Ha Mim, XLI; 54. 
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' festation. Manifestation is Possible existence and servantship 

' (abdiyyat). The Sifts call such a reference by the name of Farg. 
It is infidelity to call this aspect ‘God’. The other is the source 
of manifestations and this is Divine. This aspect is called 
Haqq, Necessary Existence and Ulihiyyat ; the Sifts call it by 
the name of Jam‘. 





| 








CHAPTER Iil 
The Possible Existence (Mumkinu’l-Wujid) 


1. Love: It is not proper to call this tendency of one’s 
temperament by the name of love; and it is not correct to call 
the tree of wheat (i e., of knowledge) by the name of the tree, of 
Paradise. ‘*Donot approach the tree, lest you become Zalim’— 
La tagraba hazi-hish shajarata fa-takuna min az-zalimin.! Love 
is an attraction towards the really beautiful. The observance 
of the Beautiful in His Own Beauty without the intervention of 
the objects of the world is called the state of jam‘. Shaykh-i- 
Akbar calls this state by the name of Jam‘—or the first limitation 
or the Reality of Muhammad (peace be on him). It is love of 
the Dhat for Dhdt itself ; love of the DA&t for the world is called 
Jam‘ ba Jam‘ ; love of the World for the world, i.e., of individuals 
for individuals is called jam‘ ba farg. 


2. God in His first manifestation was a‘yan, His potentia- 
lities became manifest in the mirror of His a‘yan. Hence God 
was the Father of a‘yan ; the a‘ydn were nourished in external 
manifestation by the wet nurses of asma and sifat. 


3. The manifest comes out of the unmanifest and the 
unmanifest is born of the manifest. Manifestation is simply 
taking a form. Lam yalid wa lam yulad2—‘‘He begets not, nor 
is He begotten” is the meaning of this. The Dhdt is absolute 
and whatever is derived from it is limited—the Prophet (peace 
be on him) is limited, and whatever is derived from him is 
unlimited and absolute. The limited existence cannot be other- 
wise than existence itself. Whatever is derived from a wave 
cannot be otherwise than the ocean itself; the ink of letters 
cannot be otherwise than ink absolute, an egg comes out of a 
fowl and vice versa. In the mirror of the world, no one is 
observed except God Himself in the second manifestation : and 
in the mirror of God, ‘other than the world’ is observed in 
the first manifestation. Thus the world is derived from God 


1. Sura Baqarah, II: 85, 
2. Sura Ikhlgs, CXII; 3, 
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and none but God is obtained from the world. The seed is 
manifest in the tree and the tree is obtained from the seed. 
Whatever comes out in externality is from the internality of the 
thing itself; and so whatever comes out of the world is better 
than whatever comes out of God. 


4. Muhammad is from the light of blessings in both 
worlds: ‘Wa md arsalnzka illa rahmatan lil-‘alamin.’ Blessing 
is the attribute of Jamal (beauty); Iblis is from the fire of 
Dignity. Jamal overshadowed Ja/dl in manifestation. We seck 
protection from the actions of Satan. Do not therefore abuse 
an evil-doer, but seek protection from his action. 


5. Kullu shayin yarjit al@ aslihi : “All things revert to their 
original source.” The source of things, in respect of existence, 
is God from whom they are manifest and to whom they return. 
Thus Possible Existence is dependent on Necessary Existence. 
Letters and words are dependent on ink for their existence. The 
dhat (essence) of things is non-existence, which is ghayr, (the 
‘other’, ‘foreigner’) of existence. Every moment, things borrow 
their existence from God, and every moment they revert to 
their dhat (essence), which is nothingness. So far as existence 
is concerned, they revert to the ‘necessary’ existence; and so 
far as their own existence is concerned they revert to nothing- 
ness : Balhum fi labsin min khalqin jadid. 


The ‘possible’ existence has therefore two phases or aspects: 
one towards God and the other towards itself. In its first 
aspect it is nothing but God; and in the second, it is nothing 
but absolute non-entity or annihilation itself. 


Kullu shayin halikun illad wajhahu2—everything is liable or 
subject to annihilation except its ‘face.’ 


In itself a thing is an eternal non-entity ; but in ‘its face’, 
ie., its aspect towards God it is not a non-existence. Secondly, 
the essences of things are the attributes of Jala] (glory) and 
Jamal (beauty). Things are then manifestations of these two 
attributes. Everything whether good or evil comes out of the 


1, Sura Oaf, L: 15. 
2. Sura Qasas, XXVIII: 88. 
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windows of these attributes and returns through the very same 
windows. 


Everything, in borrowing an attribute, relishes that attri- 
bute; and this relishment forms its relationship to the attri- 
bute which it has borrowed; and it forms the potentiality of 
that thing. Everything is a form of some attribute; the a‘yaa 
are the forms of attributes. Whatever comes out of an attribute 
is a perfection of that attribute. Everything will revert from the 
temporary to the eternal world with the prefection that it has 
received here. When things divest themselves of their attributes 
(and this will not be for more than a minute, so that the internal 
may become the external), Real Unity appears. The ‘driff 
appreciates this for a minute in this world. The thing dces not 
revert to the dhdt but only to the sif@t from which it came out. 
Sifat form the condition of the next world; hence the necessity 
for the Judgement Day, when the sif@t that are still hidden with 

ecome manifest. 


6. The ‘created’ is not an addition on the Dh&t and vice 
versa; hence multiplicity does not enter into His Unity. Qul-hu 
wa-Allahu ahad'!—‘* Say God is one.’”’ When Existence is not 
more than one, partnership is with what ? 


7. Shaykh Muhiyuddin ibn ‘Arabi says: ‘“‘ Haqq is the 
‘created’, for the ‘created’ is the manifestation of the names 
and attributes of Haqg, and the reflection (Suriiz) of the Absolute 
existence in several mirrors. The prohibition to apply the 
limitations and restrictions of the ‘created’ to Him is on account 
of gradations (tanuzzuldt). Therefore ignore the gradations and 
limitations and pierce through them to Wahkdat. 


8. In the opinion of Gazir, the existence in which effects 
are manifest and which is called Ordinary Existence is a part of 
the Absolute Existence, like the water of the waves which is a 
part of the ocean, and which is called Wujiid-i-Mutlag (absolute 
existence) and Dhdt-i-Bahat (pure dhdt). This ordinary existence 
is Mumkinuw’l-Wujiid (possible existence) as named by Mutakallimin 
(scholastics) and Makhliq-i-Mujid (the created creator) as named 


1. Sura Ikhlas, CXID:1. 
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by Mushshayin (the followers of Aristotle-—the Peripatetics); and 
Mahiyyat (Realities) as named by Ishraqin, i.e., the Realists or the 
followers of Plato). Since the ordinary existence is really Haqq, 
the existence of objects is God’s existence—La Maujiidu il-Allah 
(none is existent except God Himself). Do not ignore the ocean 
on account of the waves. 


9, The ‘ possible’ existence is the taja/li of God in the form 
of ‘ayan with their peculiarities ; and this is called Wujud-i-idafi 
which is manifested existence. It is also called shadow (zil): 
Alam tara ila Rabbika kayfa maddaz-zilla,\—‘Do you not see how 
your Lord has lengthened His shadow.” 


1, Sura Furqan, XXV: 45. 








CHAPTER IV 
The Attributes (Sifdt) 


1. The first three stages of Devolution (Tanuzzulat) are 
internal stages and are one and the same. Ahdiyyat is inherent 
in Wahdat, and Wahdat is inherent in Wahidiyyat, Ahdiyyat is 
thus inherent in Wahidiyyat. In Wahidiyyat all asmd are hidden. 
The asma@ are manifest first in the Soul World—then in the 
Mithal World and then in the Causal World. In the reality of 
Muhammad (peace be on him), all asm@ are hidden. He said, 
“Tam from the light of God and all things are from my light”— 
Ana min niirullahi wa kullu shayin min nari. 


In the Prophet’s manifestation, all names are suppressed 
except the name of Hadi (the True Guide); and in the case of 
Ibjis, all names are suppressed except the name of Mudhil, (one 
who leads astray) 


2. Inn Allahi jamilun wayubihbuj jamal—Truly God is 
beautiful and He loves beauty. Beauty is the personal attribute 
of the Dhat. God created man in His own face: Khalg Allahu 
ta‘ala ‘ald siiratihi—He clothed him with His own attribute of 
beauty par excellence. Man is therefore inclined to the beautiful. 
God loved beauty before the creation of the two worlds. God 
was thus beauty and love. His beauty was love, and His love 
was beauty—He was the lover and beloved at the same time. 
He saw Himself in the mirror of His own beauty—He loved 
Himself (L@ yahibulld ghayrulla), God does not love‘ other than 
Himself,’ 


3. ‘Adum’ (non-entity) is that which is outside God’s crea- 
tion, wa mda khalaq-nas-sama‘ wal arda wa ma bayna huma batila.} 
God is absolute goodness and out of goodness no evil could 
issue. What appears to be evil is a relationship between con- 
trary asm (names) and it is not from Existence itself; or it 
arises from ‘adum. Take the example of a sword that cuts. 


1, Sura Sad, XXXVIII: 27. 
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Cutting is not an evil in itself, it bespeaks the perfection of a 
sword, Severance of a limb from a limb has the appearance of 
evil and is related to ‘adum. Reaily it is a relationship of one of 
the asmd@-i-jalal/i (glorious names) with another. Jn contrast to 
‘asm@-i-latifia’ (aames of grace), it appears to be evil, otherwise 
by itself, it is absolute good. 


4, Rimi says: 


Haft shahar-i-ishg ra Attar gusht, 
Ma hanuz andar kham-i-ek kucha aym. 


‘Attar wended through the seven cities of Love, 
We are still in the bend of one street. 


The seven cities are the seven attributes of God, which the 
adept treads; and others tread only in one attribute; Moses was 
connected with the attribute of ‘ka/lam’ (speech) and Jesus with 
that of ‘Hayat’ (life). Or it may refer to the seven sheaths, viz., 
body, Mithdl, Arwah, Wahidiyyat, Wahdat, Ahdiyyat Mutlaq. 


5. Muhagqigin (siifis) maintain that attributes are eternal 
and an addition on Dhat. Hukm@ (philosophers) maintain that 
attributes are really Dhat—not that He has dhat and sifat that 
are commingled, and arranged upon Him.! 


6. A hadith says :— 


Inna fi jannatin sowghan bi baya fihi ussuwar—There is a 
market place in Paradise, in which faces (or pictures) are sold. 


1. The first conception appears to be an analytic idea ; first there is 
the Dhat eternal and independent (Atad and Samad) and attributes mani- 
fested or emanated from it. 

The second is a synthetic idea; there are the attributes ; they com- 
mingle and produce a some:hing which is a zero in itself (nihilism), like a 
current of electricity passing through oxygen and hydrogen and producing 
water which is nothing more than the two put together. This is a Buddhis- 
tic idea. There are agiia those of this school who believe in a final unity, 
the self; in which “‘these attributes (the phenomenal experiences form a 
synthesis.”"—Ratha Upanishad (1v--14) quoted in J.R.A.S. of July 24). In 
the Analytic conception, there is the DAa@t first which recognised itself as 

_seif (‘1’) and manifested its sif@t in gradations (tanazzulat) and became 
limited in monads. The limited ‘I-ness’ below is the reflection of the un- 
limited ‘I-ness’—‘Universal self? above—which is called Hagigat Muh mmadi 
—whose sight vivified the body—corporal and mithal: of the Prophet (peace 
be on him), as the sight of separated souls vivifies the bodies corporal and 
mithal of the rest of the creation. 
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This refers to ‘tajalliyat’ or epiphanies of God. Shaykh ‘Abdul 
Qadir Gilani says: ‘I saw God in a dream in the form of the 
Prophet.” 


7, The stage from Wahdat to the appearance of the Prophet 
is called the epiphany of the ‘Reality of Muhammad’ in the tech- 
nology of the Sifis. 


8. Faculties are called angels in shari‘at; they are the mani- 
festation of Divine powers, e.g., the angel of wind, the angel of 
fire. Ear is a manifestation; hearing is its faculty ; it there were 
no body, there would have been no manifestation of this power. 
The Dhat of God is manifest in attributes ; attributes are mani- 
fest in faculties and faculties are manifest in bodies, and actions 
are manifest in effects (athar). The Dhdat has no manifestation 
without the manifestation of sifat (attributes). 


9, ‘Iim (knowledge) means the conception and verification 
and actualization of objects (i e., the ‘known’). 


Nar (light) is the manifestation of self, so that it appears as 
the ghayr (the ‘other’). 


Shuhiid (witnessing) is the expression (or coming out) of 
ghayb (the unseen) and the internal, 


Wujiid (existence) is the manifestation of that which was 
not before. A‘yan-i-thabita are forms in knowledge—and the 
realities and truths of objects and the concretion of asma and 
wujid. In this stage, they are not ‘majul bijali jail’ (created by 
the creation of the Creator); but they could not emerge into ex- 
ternality by themselves, the Creator brings them into existence. 
These realities are thus dependent on the Actor, whether the 
Actor makes the realities existent in externality (i.e., takes their 
form in existence as held by the School of Wujidiyyah), or bes- 
tows His existence on them which are ‘adum (as held by the 
School of Shuhidiyyah); He alone becomes the cause of their 
athar (effects). If you overstep this limit you get into duality. 
Take the example of ink and words. The existence of ink be- 
comes perceprible in words. Words have no existence of their 
own. 

10. Sifat (attributes) are not ascertained separate existences 
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in addition to Dhat. In respect of knowing the Dha@t is know- 
ledge itself: in respect of existence, it is life itself; in respect of 
desire, It is will itself. If sifat had their separate realities, they 
would have become real additions and thus impossibilities. The 
Dhat is living per se, knowing per se, desiring per se, hearing per 
se, and speaking per se. 


11. Mawdahid is one who sees no ‘ghayr’ i.e., he is estab- 
lished in his own dhdt, finds no other dhdt, from time without 
beginning to time without end. This is only a tajalli of dhat 
which dawns from itself on itself and passes over itself, There 
is no room for sif@t in this, La ilaha illa ana, wahdi la sharika 
li, “there is no God except ‘I’, I am one and there is no partner 
with me.” This is the danger zone in which people are stoned 
to death, This is the stage of Jam ba Jam and Farg bad ul Jam 
(vide p. 18 of “Studies in Tasawwuf”). In this the real ‘Ayhiyat 
(identity) of Dhat and the imaginary differentiation of sifat are 
conjoined ; one does not screen the other. The oneness of Dhat 
does not screen the multiplicity of sifat and vice versa. The 
multiplicity of sif@t is an imaginary item in knowledge, i.e., it 
has no existence outside it; while the oneness of Dhat is a reali- 
ty, which has existence not only ou.side, but also in knowledge, 
ie., Zayd has a lakh of attributes; the multiplicity of these 
do not make his dhat more than one, for the addition of an 
imaginary item cannot multiply the reality of a real item like 
14-0+0=1; on the other hand the: dha@t dissolves the multipli- 
city of imaginary items as “stuff that dreams are made of.” 
When this imaginary item is turned into a reality, it becomes an 
external screen, a mental disease, and gives rise to doubts and 
suspicions ; and this process in its perfection becomes kufr which 
means hiding a reality with the darkness of doubts and super 
stitions. Khatam Allahu ala qulubihim wa ala samihim wa ala 
absarihim ghishawatun wala hum azabun azim!\—“God hath 
set a seal upon their hearts, and upon their hearing ; and there 
is a covering over their eyes; and there is great chastisement for 
them.” 


12. God is qualityless (in tanzih) in His qualityedness 


1. Sura Baqara, I: 7. 
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(tashbih) and is quality-ed (in tashbih) in His quality-lessness 
(tanzih). In spite of tashbih. He has tanzih and vice-versa. He 
is not confined to any of these. Qualityedness and Qualityless- 
ness are by way of fanazzul (devolution)—He is absolute from 
both these. He is neither One nor Many in His Dhat, 


13, Dh&t is really sifat according to siifis and philosophers. 
Your dh&t by itself does not enable you, for example, to see. But 
God does not depend on sight, He sees with His Dhat—dhat and 
sifat are one in reality and separate in (your) understanding. Sifut 
are only aspects of dh2t,; it can therefore be said that they are in 
reality dh@t or that they are in your understanding separate from 
dhat (laayn wulaghayr). Shaykh Dawiid Qaysari says that the 
knowledge of God is really that of His Dh&t; as in reality the 
‘known’ (a‘ya@n or forms) are His Dh@t. Thus whatever is in 
heaven and in earth is known to Him to the very atom. He is 
One with His Dh&@t and with His knowledge of @‘yau, although 
‘ayan may be multitudinous in His knowledge—the G@‘ya@n are 
really one with Him, in respect of existence, and ghayr or 
separate, in respect of limitation. Thus there is no container’and 
‘contained’ but only one reality which is manifest as ‘container 
and contained. The multiplicity is only in fancy and not in 
reality. 


14. Dark light is the manifestation of Ja/z/, brilliant light 
that of Jamal. 


Siyahi gar bi dani nuri Dhat ast, 
Bi tariki darun abi hayat ast. 


Darkness, if you know, is the light of DAat. 
In darkness is the spring of life. 


15. Dhat (lahat) is the source of sifet; sifat (jabriit) are 
the source of af‘a@l (malakiit) and af‘al are the source of athar 
(nasiit). 

16. With Mutakallimin (scholastics) Time is an imaginary 
thing; with Philosophers, itis brought about by the revolutions 
of the skies and planets; and with Sifis, it is Eternity itself 
(‘azli’) time without beginning; and abdi, time without end 
(combined). Creation and annihilation are init, ‘Before-ness’ 
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and ‘after-ness’ of things are only relational; otherwise creation 
and asnihilation are in one and the same moment. Time is the 
eternal attribute of God. It has no two erds. 


17, Time is the revolution of ‘point’ ; years, months, days, 
minutes, seconds are the details of time which is eternal; past 
and present are therefore out of the question. La inda Rabbi 
sabahun wa masaun, (Hadith) (‘There is no morning and evening 
with God.”) Time is eternal in eternal and temporary in tem- 
porary. The point is ever present, 








CHAPTER V 


The Realities (A‘yan) 


Wa lillthil mashriqu wal maghribu fa aynama tuwallu fa 
thamma wajhullahi inn-Allaha wasiun alim. 


“And for God are the east and the west ; wherever thou turnest 
thy face, there is the face of God. Surely God is all embracing 
and knowing.” The east represents the asm@ and sifat of God, 
and the west, the requirements and manifestations of the same in 
the causal and mithal worlds. Every sifat rises and shines from 
its own east (ism-i-illzhi), and sets in the manifested object in the 
west of itself (ism-i-kiy@ni). When the Qiyamat or Fané commonly 
called the Last Day establishes itself, then the sun will rise in the 
west (Zahur us-shumsu min maghribihi), i.e., the realities of asma 
and sifét will have their orientations in their setting places and 
become perceptible (vide pp. 45, 193 of Studies in Tasawwuf). 
In other words, there is one existence whose east is sifat and 
whose west is the manifestations of the world. 


It has Necessary-ness and Possible-ness on either side, If 
you look through either side, you will find the existence of God, 
which is permanent in permanent and transitory in transitory ; 
as Shaykh Ibn al-‘Arabi has said: A/ wajud fil gadim qadim wa fil 
haadith, haadith., 


2. The asm@ (names) of God are distinguishable forms in 

His knowledge, which the sifiscall A‘yan-i-thabita The scholastics 
call them Ma‘lumat (the ‘known’), and the philosophers, Mahiyyat 
(the realities), God in His love of Himself bestowed His first 
tajalli on them which is called Faydi-dgdas (Most Holy 
Blessing) and they became manifest in knowledge; and then He 
bestowed His second tajalli, which is called Fayd-i-Mugaddas 
(Holy Blessing or Ghost or Spirit) and they became manifest 
outside according to their appurtenances and requirements, 
which displayed oppositeness and contrariness in manifestation 


1, Sura Baqarah, 11: 115. 
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as giftr, 


3, Mahiyyat (realities or aptitudes) oi things are not created 
by the creative action of the Creator. Mahipyat received 
their benevolences or graces from the Creator, according to their 
own aptitudes; hence their manifestations are different and 
multifarious. For example, each limb and organ in the body 
receives its strength from the soul, but manifests its own aptitude. 
The eye shows the faculty of seeing and not of hearing; the ear 
of hearing and not of seeing. The aptitudes are gadim (eternal). 

Mahiyyat bi jaal-i-jail nist, 

Fail-i-faail khilafi qabil nist, 

Realities are not created by the Creator, 

The action of the.actor is not contrary to ‘aptitudes.’ ! 


4. Ummu'l-Kitab (mother of books) is the tablet of the 
knowledge of God; it becomes manifest in Kitabu’l-Mubin2 (clear 
book, or Lawh-i-mahfiz or the preserved tablet. Here Gabriel 
read the words of God and brought them down to the Prophet, 


The tajalli (flash of light) of God first reaches Ummu'l-Kitab, 
which is the stage of Jabriit ; and from there it descends to Lawh i- 
Mahfaz which is the lowest border of the stage of Malakit (which 
is also called ‘Alam-i-Mithal and Nafs-i-Kul) ; Gabriel’s station 
is in the borderland between Malakiat and Jabritt (i.e. mithal and 
soul worlds). Whatever becomes manifest in the material world, 
first becomes engraved on this tablet: La rathin wa la ye bisin illa 
i kitébin mubin.3 “There is neither a green thing nor a diy thing 


1, The ‘aptitudes’ are original and eternal, ard are first manifest as 
they are in ‘Alam-j-mithal, where they are liable to change, according to 
circumstances in ‘Alam-i-ajsam. A cocoanut when sown produces a cocoanut 
tree. Whether the tree will bea straight one or a crooked one. whether it 
will produce big nuts and bumper crop etc., will depend on the positicn in the 
plantation, on the soil, manure, etc. Hence its condition will depend on the 
circumstances in which the seed is sown. 

The circumstances depend on the time in which its ‘ayn receives the 
command ‘to be’. The change is in Qaza (the time of command) and not ia 
Qadar (aptitudes), as Hafiz has put it: 

Dar ku-i-nyik nami mara guzar na dadand 
Gar tu nami pasandi taghiyur kun gaza ra 


They gave me no admittance into the avenue of good fame. 
If you do not approve of this, change the Qazi, 


Sura Burtij, LXXXV ; 22. 
Sura An‘am, VI: 59, 


ro 
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but it is written in the Kitabu’l-Mubin ;’? so much for Wahy 
(revelation) of the Prophet in macrocosm. In the case of ham 
(inspiration) of the awliyé in their microcosms, it descends from 
Haqq through the stages of Ser, and Khafi (sou!) which both are 
in the stage of Jabritt ; and Zamir and Fawé@d (which both are in 
Malakit), to Qalb (mind). Qalb is the Lawh-i-Mahfiiz of the 
wali’s ‘Alam-i-Mithal, 

5. Jilzis a technical word for the manifestation of Existence 
in forms; Istijl@ is the observance by this Existence of these forms 
of itself. The seed manifests itself as root in root, as trunk in 
trunk, as branch in branch, etc. This is its Jstijl@, this is its obser- 
vance of itself in tana’zzul (devolution) and not in ‘wrij (ascension). 


This observance brings on forgetfulness, which a second 
knowledge (in ‘uriij) alone dispels. Duality, ‘otherness,’ and 
‘servantship’ (ubidiyyat) are the result of this observance. 


6. The dawning of DAat on itself is the first tajal/i (illumi- 
nation) which is wholly pure and sacred. It is technically 
called Faid i-Aqdas (the most pure benevolence). Here a‘yan 
which are the innermost potentialities (shuyunat) of asm@ and 
sifat are merged (mundarij) in’ Dhat-i-batin ; just as asmd and sifat 
are the potentialities of Dhat-i-zahir and are merged in it, and 
the Dhat alone is cognizable. When Dhat was cognizable, it was 
zahir (i.e., in externality) and a‘yan, asma, and sifat were batin 
(in internality). In the reverse process, when the Dhat became 
batin, the asmd and sifét became zhir (in knowledge), they were 
cognizable to the Dhat as a whole. This cognition in knowledge 
of asma and sifat by the Dhat is called Wahdat or Hagigat-i- 
Muhammadi which was the first limitation of Zéhirw’l-Wujiid 
(apparent existence). Thus Ba@finw’l-Wajiid (internal existence) 
was illimitable and was manifest in knowledge with limitations 
of asm@ and sifétasa whole. When this came into detail, it 
exhibited four hypostases (i‘tibdrat-i-arba) viz., ‘Ilm (knowledge), 
Niir (light), Shuhiid (observance), and Wujild (existence). When 
sifat and asm@ took their shape, A‘ydn-i-kha@rija were born out 
of them ; and became objects in knowledge ; this stage is called 
Wahidiyyat or the second limitation in abstract in knowledge. 
After these two stages in knowledge, Ulihiyyat (state of Divine 
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knowledge) got differentiated from Rubibiyyat (states of manifes- 
tations of rulership) ; and the stages of Asmai-ilzhi (ruling names) 
and Asmz-i-kiydni (ruled names) began. When Rubibiyyat 
begins, the state of manifestation is called Fayd-i-Mugaddas (the 
sacred benevolence), and it extends from Wahidiyyat down to the 
stage of dust. These are the details of Hagqigat-i-Muhammadi. 
The Prophet (peace be on him) therefore said: 


Ana min nurullahi wa khalag kulluhum min nuri. “Iam from 
the light of God and the whole creation is from my light.” It is 
therefore correct to call each object, the rasil (the ‘sent’ of God, 
or ‘barzakh’ (the partition between two states); while the 
Prophet is the Barzakh-i-jami‘ (the collective barzakh), from 
which all barzakhs are manifest. When a barzakh takes shape, 
it takes a more definite shape than its previous one, which in 
turn becomes its bafin. You thus find the whole reflected in 
each atom. 


7. Forms have a locus standi in the knowledge of God. 
They are not absolute nothing; for ‘nothing’ cannot become 
thing. The existence partaken of by things is common existence 
{as opposed to absolute existence, or the existence of the Dhat). 
RKuntum amwatan fa ahyakum.) “You were dead and He gave you 
life,’ ie., you were not outside, He made you existent outside 
by His existence, just as He made you existent in knowledge. 


8. The word /sm (pl. asma) is derived either from wasm 
which means dyeing or spotting, or from samu which means 
elevation or prominence. Asmé@ give prominence to a particular 
aspect of Dhét; they are not an addition or accretion in signifi- 
cance on it. They are either of action or of attributes or of Dhat, 
whichever aspect is prominent for the time being. The asmé@ of 
action require an object on which the action terminates, and 
without which no effect is perceptible like benevolent, which 
requires an object on which benevolence is bestowed : 


Al-Ba‘ith (the causer), Al-Hafiz (the watcher), A/-Khalig (the 
creator), A/l-Musawwir (the painter), etc., belong to this category. 


If they do not require such an object, but signify an attri- 
1. Sura Bagarah, IL: 28, 
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bute, they are called the asm of attributes, like Al-Hayy (the 
life-giver), Al-Qadir (the powerful), Al-Khabir, (the knower), etc., 


which are asm@-i-sifaii. 


If they signify nothing but dh2t itself, they are called asmé-i- 
dhati like Al-Muhaymin (the protector), Ar-Rab (the provident), 
Az-Zahir (the apparent), 4A/-Hagq (the truth), As-Samad (the 
independent), An-Nar (the light), etc. 


There is no name of God which does not indicate an attribute. 
The name mainly brings out a particular aspect of Dhat into 
prominence. The names are therefore not an addition on Dhit. 


9. Fayd-i-Muqaddas is the existence bestowed on a‘yén in 
externality in the stage of Wahidiyyat, in which they are fixed 
(A‘yan-i-thabita) It is the common existence which has spread 
over the a‘yan. ‘Ulama, however, call this an addition on 
Mahiyyat (i.e. a‘yan). Beyond this is Absolute Existence. 
Shaykh Abul Hasan Ash‘ari calls this common existence,—the 
reality of a‘yan in externality—the soul, the reflection that has 
fallen on the mirrors of realities. The absolute was not attributed 
with ‘common Existence’ before this manifestation—Shaykh 
Muhibuila has explained thus in his book Taswiyyah baynu’l 
izaffatw’l-wujud. 

10. Whatever command went forth to a‘yan in knowledge, 
the same took shape outside ; every a‘yan is a manifestation of a 
name. Every object is thus the manifestation of a name, which 
nourishes it. That name (ism) takes hold of the forelock of that 
object and guides it; Wa ma min dabbatin illa hua akhizun bi 
nasiyatiha inna rabbi ala siratin mustagim. ‘Whatsoever crawls, 
has its forelock in the hand of its rab, and that rab is on the 
right path.”” This is called the “‘path of asmz”, The ism ‘hadi’ 
leads one straight, the isi ‘mudhil leads astray ; the one does not 
interfere with the other. Mun yuzlil hu fala hadiyalah, “Whom- 
soever He leads astray, no one can guide straight.” 


The misguided is approved by its own rad but condemned 
by the rab of rabs (Rabul arab). When the condemned will com- 
plain of their destiny on the Day of Judgment, the realities of 
their a‘yan will be shown to them (thus the sun will rise in the 
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west on that day). The knowledge of God is subject to these 
realities (the ‘known’), Lé@ tabdila li-kalimdétillah' (There is no 
changing the ‘words’ of God.) The condemned will submit to 

1 their realities, and their ‘azab (distress) will become sweet to 
them ; because this submission (Rad@ ba Qada) will bring peace 
and sweetness, like fire becoming congenial to salamander, which 
has its element in it, 


In oneness, Dha@t was not diversified, on account of diversity 
of sifdt; for in oneness, His Last is His First and vice versa ; His 
batin (internal) is His Zahir (external) and vice versa; all His 
aspects are one aspect; otherwise diversified aspects (contrary 
and contradictory) would not merge in one. Here diversified sifat 
become one, in the aspect of oneness of dhdt ; hence their mani- 
festations (contrary and contradictory) are one in the aspect of 
oneness of Dhdt. Shaykh Akbar said, Fikullu shayin fa kullu 

| shayin. ‘All things in all things.”’ All are here one existence and 
one dhit. 


11. I‘tibarat (suppositions). The knowledge of Dhat of the 
requirements of its ‘aptitudes’ in the abstract isan /‘tib@r. In the 
stage of Wahdat, the aptitudes were Dhdt itself. When knowledge, 
dawned, they became the ‘known.’ When they became manifest 
they were a‘ydn of the objects and ‘created.’ In the last stage, 
the suppositional multiplicity became real multiplicity, for the 
Dhat itself manifested itself in this multiplicity and the multi- 
plicity of dh@ts will remain for ever. 


‘s 12. After A‘yan-i-thabita which was realities in God’s know- 
ledge had taken shape in knowledge, (Wujid i-‘ilmi), the Absolute 
Existence appeared externally according to their shapes and 
requirements (Wujiid-i-Zahiri). Thus in externality there is 
nothing else than the existence of God and a‘ydn are still ‘adum 
(non-entitles), and “have not smelt the smell of existence” and 
are not therefore in the outside by themselves. 


13. Knowledge with ‘Ulama means words and their mean- 
ing, and with ‘Urafa (‘ariffs), it means cognition of asmd and the 
objects they indicate. 


1. Sura Yiinus, X : 64, 
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14, The externality of Nafs is duality and its internality 
Tauhid. A hadith says : 


Arafta Rabbi bi Rabbi. “I knew God by God.” 





CHAPTER VI 
The Soul-World (‘Alam-i-Arwah) 


1. The ‘Rik’ of man is not of the nature of the ‘Ri’ of 
angels; for it reaches the higher stages of Jabriit and Lahiit ; 
angels have fixed positions: ‘Wa lahum mugqamun ma‘liim.,’ Hence 
in the Night of Mi‘rdj, Gabriel said to the Prophet in reply to 
his request to accompany him higher than the Great Fig-tree 
(sidratu’l-muntahda) : 


Agar ek sarai moi bar tar param 
Farogh-i-tajalli bi sozad param. (Sa‘di) 


If I fly higher by a hair’s breadth, 
The splendour of Glory will singe my wings. 


The soul of man is a divine secret, a similitude and limitation 
of God in the secret of An@, Rih (p. 53, Studies in Tasawwuf). 
Similitude here is reality itself. 


2. Tajalli means display of a single thing (shay) on itself in 
several and various forms, like a seed displaying itself as several 
fields, and a flame displaying itself'as several flames, and a man 
displaying himself as several men, This is neither repetition nor 
Hulil (incarnation). Soul is:thus in ¢ajal/i in the form of body ; 

and sometimes in a form other-than-body, and appears separate 
"" from the body—taking a form outside the body displaying itself 
to itself. Thus it is in the body and outside it, Really all bodies 
are its garbs. The soul has three kinds of garbs. (1) elemental 
(2) mithali or barzakhi and (3) soul or angelic body. Man sees 
only the material body; but when he performs ‘practices’ and 
devotion, the mithali form comes out of the elemental body and 
becomes itself the observer and the observed. Man then thinks 
that it is another, (‘ghayr’), whereas there is no ‘other’ here. 
Thus it is possible for him to see himself in thousand forms. In 
fact, the whole world is the garb of the soul which undoubtedly 
is one. The body is its garb, and it has another garb, hidden 
and underneath it; and this is its mithali body, and this is the 
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body that shows itself in the mirror. In natural death, the body 
becomes dead; in voluntary death, this is not so, In the latter, 
the body, mind, and soul are equally clarified, and the soul has 
less connection with bodily trappings and shows itself to itself, 
out of its elemental body and in its mithali garb, which is diffe- 
rent from its elemental garb. At the time of exit at voluntary 
death, the mithzli form does not cut itself off from the body. In 
dream, the mithdli body goes away to distant places, but when a 
flea bites the elemental body, it gets back in a flash. Think of 
the mi‘raj of the Prophet in this light, when the Prophet’s bed 
was warm on his return. 


All forms are the dresses (on Sheaths) of the soul. The 
tajalliyat do not multiply the thing which is ja tajalli, Tajalli is 
merely an appearance without the reality of its own. Several 
wicks are lighted from one lamp; there is no multiplicity in 
lamps. 


3. Body itself is soul, as ice itself is water or vapour ; the 
difference lies in the thickness of the one, and thinness of the 
other. Soul does not enter into the body ; but it manifests itself 
in it, when the body is ripe for it. The soul is like the rider and 
the body is like the horse. The motion of the soul and body is 
like the motion of the hand and the key, 


Ar-Ruhu-Allah 
La tataharraka dharratin ill bi idhn-illa 


Soul is God. 
Nothing moves except by the command of God. 


When God wanted to observe Himself, He wanted mirrors 
bright on one side, and obscure on the other. Men’s bodies 
contain ‘hearts’ which are bright on one side and obscure on the 
other. He manifested Himself on the bright side. The more the 
heart (Qalb) becomes brighter, the plainer it reflects God. 
Multiplicity is in hearts and not in the observer, Hence soul 
which is a reflection of God is one. Reflection is not Hulil or 
incarnation. The brightness of the mirror reflects the face of 
the observer. The mirror of the ‘heart’ is covered with obscurity 
on one side, which is called materiality. In this way the sight of 
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the observer is thrown back on himself; reflection is therefore a 
mere name for this, which really does not exist. It is the face of 
the observer that is seen, Multiplicity of faces is owing to the 
number of mirrors, while the face is merely one; there can be 
no multiplicity of one face without the multiplicity of mirrors 
of different sizes, makes, and colours; herein the observer 
makes a mistake that one thing has become many. This observa- 
tion of one thing as many is called Rif (soul) or Amr-i-Rab in 
shari‘at, and tajalli in tasawwuf. Tajalli is really the mani- 
festation and display of a thing to itself by itself. Hence for the 
observance of this individuality (nafs), He made mirrors of 
Himself, calling their bright side by the name of Qalb (heart or 
mind), and their obscure side by the name of Qé/ib (body). He 
displayed Himself in the bright side, The mirror and reflection 
and observer are one and the same reality. The observer is not 
satiated with the relish of His Beauty and will be seeking it till 
the end of no time. The mirror does not take part in the ob- 
servation. The brilliance and obscurity are only the means of 
observation. The obscure side of galb is only the thickening and 
concretion of its brilliance ; otherwise there is no obscurity here ; 
like water thickening and becoming ice. In water sight pierces 
through; in ice it does not. There could have been no obser- 
vation, if there were brilliance only or obscurity only. Rays 
pass through brilliance, and are reflected by the obscurity (coating 
of the glass). God could not see Himself reflected in angels who 
are brilliant bodies, and in beasts who are dark bodies. Man 
has both the brilliant and dark sides; and thus becomes a fit 
mirror for His reflection, a fit vessel for securing His light. Men 
do not see jins in this world as they are bodies of light, which 
their sight pierces through ; and jins will not see men in the next 
world as their bodies will become more transparent than the 
jins. 
4, The verses, wa fi anfusikum afalé tubsiriin:! ‘He is in 
your nafs and you do not observe” and Lagad ja‘ kum rasiilun 
min anfusikum:2 ‘We have sent a messenger in your nafs” indi- 


1, Sura Dhariyat, L1: 21, 
2, Sura Taubah, IX: 128, 
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cate that the ‘I-ness’ of salik is a messenger from the ‘He-ness’ 
(Huyiiat) of God. Thus the hadith, La yas ani ardi wala samai 
wala kin yasani qalbi abdul moumin: “I could not be contained in 
the heaven and the earth, but could be contained in the heart of 
a true believer.”’ Rh (soul) is the porter of the Divine Kingdom ; 
it makes itself and others reach God. Therefore you consider 
yourself as the messenger of God. The reality of man has ‘neces- 
Sary-ness’ and ‘possible-ness’ on either Side. Bayn ul asbaayni 
min asabi ur rahman, “Between the two Singers of the fingers of 
God” is a hadith for this; as also the Quranic verse, Lagad 
karramna bani &dama wa hamalnahum Jil barri wal bahri:1 “We 
have blessed the children of Adam and carried them over land 
and sea.” Hence Aba Bakr and Fariq have said: 4r Ruh Ja 
tudkhilu tahti kum,—the soul has not come under the command 
of “Be.” Hence also, As-sufilam yukhlag ; sifi isnot one ‘created’. 


5. All the souls are one in ‘soul-ness’ ; the multiplicity has 
arisen out of their connection with bodies, like the sun which 
shines on different objects, but does not partake of their qualities. 
All good qualities relate to soul; and bad qualities are the result 
of its connection with bodies. In fact all its good qualities belong 
to ‘Alam-i malakit, the soul’s own quality is gnosis. The soul- 
ness was one with the Dhat before manifestation 3 aS Waves are 
one with ocean before their manifestation, In fact, waves are 
ocean and ocean is waves. The differentiation is only supposi- 
tional. Some one has said: La tafriga bayni wa bayni rabbi illa 
ba sifatun ; wujud ma minhu, “There is no differentiation between 
me and my God except in attributes ; my existence is from Him.” 
Dhat and attributes are both gadim (eternal) ; otherwise there 
would be two gadims which is impossible, For then the Dhar 
would be existent with the existence of Existence and sifat 
with their ownexistence. The Prophet has said: Mun raani faqad- 
ra ul-haqq, “‘Whoever has seen me has seen God.” Al-ana kama 
kana: “He is now as he was before.” Kanallahu wa lam yakun 
maahu shayan, ‘God was and there was nothing with Him.” 
How then could there be a partner now with Him 2 Past, 
present, and future are one with Him. 


1, Sura Bani Isra’il, XVII: 70. 
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6, Abi Bakr-i-Mukti said: ‘‘Rih is the ‘command’ (amr) 
of God and does not come under the category of the ‘comman- 
ded’ like angels, jins, animals, vegetables, etc.”’ God has said: 
Nafakhtu fi hi min rihi:! “1 breathed unto him (Adam) of my 
breath.’ “I created him with both my hands,’’? viz., jalal 
(glory) and jamal (beauty), Man was not created with the soul 
of angels, jins, or animals, but with Divine breath. 

7. The ‘uncreated’ Ril is Hagigat-i-Muhammadi (Wahdat) ; 
and the next lower plane is Hagigat-i-Insani (Wahidiyyat). The 
‘created’ Rah is from ‘Aql-i-kul downwards to Insdn-i-Kamil, (i.e, 
throughout all the 28 asmz vide diagram.) The Rith i-InsGni is 
immortal. The ‘uncreated’ Rah is also known as Ser; Extensive 
Existence, the Holy Spirit. All individual spirits are its reflections, 
It is the Rith which was ‘breathed’ in Nafakhtu fi hi min rithi. (1 
breathed unto him of my breath.) Fa aynama tawallu fa thumma 
wajhullah. “Wherever thou turnest, there is the face of the Lord.’’ 


8. Rih is a limitation of Haggq, just as body is a limitation 
of Rah. The relationship between the limitation and the limited 
is only suppositional, like the limitation between bubble and 
water. In the first stage, it is called Ri/u’l-Quds; for in this 
station it is absolutely Pure. In ascent from materiality, one 
reaches a plane which is free from materiality and this plane is 
Ril’! Quds, which is the plane of Hagigat-i-Muhammadi. 

It is the origin of all aptitudes and forms; it expresses itself 
in forms; it is like meaning in words, 

9, On whatever object the jamal of Rith reflects itself, that 
object receives its value ; the Shab-i-Qadr received its value from 
Rah. Tanazza-lul-maldikatu war-Rithu fiha.§ Yo it, angels and 
Rith were sent down. You cannot see the Rif, unless you out- 
strip both the worlds. It is neither within nor without the body, 
neither detached from nor attached to the body. It is both 
within and without, both detached and attached. 

‘Aziz-i-Nasfi said that no man has more than one Rah; but 
the Rih gets different names in different stages, according as its 

1, Sura Sad, XXXVIII: 72. 


2, Ibid, XXXVIIL: 75. 
8, Sura Qadr, NCVIT: 4, 
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different qualities manifest themselves, Rith in its outward aspect 
is, in one place, hearer ; in another, speaker ; and in another, seer. 
All these are one thing, which gets different names. In its in- 
ward aspect, it is in one place, vegetable Rih ; in another, anima! 
Rah; and yet in another, Nafsani Rih. It is also the Rih of 
Nabis and Rith-i-Oudsi. Some Sufis say it is a reflection of God, 
and some say that it is God Himself, 


10. The Light of Muhammad is of two kinds: 


(1) Internal,—which is in thé Stage of knowledge, which is 
also called Haqiqat-i-Muhammadi and is ‘uncreated’ as a Hadith 
says: 


Ana min nurullahi wa Khalaq kulluhum min nuri, “Y am from 
the light of God, and the whole world is from my light.” 


Here min or frcem shows beginning and not separation. The 
Nar of Muhammad (peace be on him) is a limitation or circums- 
cription of a part of the Absolute Existence; and this part is 
‘uncreated’; it is of the nature of the Creator. This is not the 
same as the cult of naturists (dahriyyahs), who maintain that the 
external manifestations are co-eternal with God. It is, however, 
eternal; in as much as it is a limitation of a part of Absolute 
Existence, which ipso facto is uncreated, 


(2) The manifest Nar in externality begins with ‘Agl-i-Kul, 
and descends to Rith-i-A‘zam, Qalam, etc., which are called Rith-i- 
Muhammadi; while the Nur-i-Muhammadi is called Hagigat-i- 
Muhammadi; or as a hadith puts it, Awwely ma khalaq allahu 
aqli wa nuri, “God first created my Reason and my Light.” 


Rith-i-Muhammadi is thus the ‘created’ Rith, 


Shih Wajau’l-Haqq, however, says that both are the same. 
The fact is that Muhammad (peace be on him) has two aspects: one 
of Reality and another of ‘createdness’, From the side of Reality, 
he said : Ana Ahmadun bila mim, “Lam Ahmad without mim, (i.e., 
I am Ahad); and from the side of ‘createdness,” he said: Abdahu 
wa Rasulahu, (His servant and messenger), He is the barzakh, 
i.e., the line of demarcation between the two. 


11, When the Nar-i-Rahmani (the light of God) manifests 
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itself without the screen of Rab, it is without colour, quality, and 
similarity. In this connection, there is neither orientation, nor 
occidentation, neither left nor right, neither above nor below, 
neither time nor space, neither day nor night—ZLa inda Rabbi 
sabahun wa la masawun, “With God, there is neither morning nor 
evening.” 

12. Bayazid Bistami said: “I reached God by two steps.” 

Ik qadam bar nafs-i-khud wa digar dar kuyi dost, ‘‘One foot 
on my own nafs, and the other in the street of the beloved.”’ The 
majority of people say, that this means working contrary to Nafs 
and reassorting to Mujzhada; but it is really one foot in mani- 
festations (the world) ; and the other in the existence of the ‘I- 
ness’ of salik ; one in the understanding of self and the other, in 
that of God. 


Mun arafanafsahu fagad arafa Rabbahu, ‘‘He who understood 
his nafs understood his God.” With the Shuttaris, there is neither 
opposition to nafs, nor Mujahada; neither is there Fan@ nor 
Fanau'l-Fana ; for Fan@ requires two personalities; one that is to 
be annihilated, and the other, the one in which this one is to be 
annihilated which is opposed to Tauhid. The Shuttaris affirm 
Tauhid and observe the Dh&t with its sifét in all stages and 
tajalliyat. The Prophet said, Mun arafa nafsahu faqad arafa 
Rabbahu (one who understood his nafs is the one who understood 
his God); and did not say: Mun khalafa nafsahu fagad arafa 
Rabbahu, “One who contradicted his nafs understood his God’’. 
They see the sign-less in signs everywhere—material and spiritual. 
All objects are the reflections of His Existence ; and the move- 
ments of objects are necessitated by the tajalliyadt of asm@ and 
sifét, When tajalliyzt move, their shadows (i.e., the objects) 
move. La tataharraka dharratin ill biidhn-illa (Hadith): “Nothing 
moves except by the command of God.” 

God exists and nothing else. The ‘He-ness’ of God is mani- 
fest in the form of the ‘I-ness’ of s@lik. Hence the cognition of 
one’s ‘I-ness’ is the cognition of God’s ‘*He-ness’’, He is thus both 
the ‘knower’ and the known.’ Arafta Rabbi bi Rabbi “I under- 
stood God by God.” Wa fi anfusikum afala tubsirtin,! “And He 


I Sura Dhariyat, LT: 21 
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is in your nafs and you do not observe Him” Says the Qur’an, 
The cognition of God is Prior to the cognition of self; hence they 
said “forgetfulness of God is the forgetfulness of self.” Forget- 
fulness comes in after cognition, 


One who forgets his nafs, forgets his God. A darwish 
wearing a black robe entered the khangah (cloister) of Junayd. 
When asked about his mourning dress, he said that his God was 
dead ; thereupon he was turned out thrice, 


It then transpired that the darwish had killed his nafs 
through ignorance, and therefore had worn a black robe, 1 


13. The bodies of Prophets and Awliy@ are not material 
bodies but soul bodies, «4 Jsamina arwahina, arwahina ajsamina’ 
Our bodies are our souls, and our souls are our bodies (as 
Mouhibullih of Allahabad has said), 


1, Christ said on the Cross: “Elot Eloy lama Sabach thanj?? (Mark 
15: 34), ¢.e.. in his hour of tribulation, he had forgotten his nafs—which was 
God: and this was the Same as God having forgotten him, The Qur’an 
enjoins, Faudhhurunt adhkurkum waushkuruli wala tuk efurun (It: 152). ‘There. 
fore remember Me, I will remember you, and be thankful to Me, and do not 
hide (the Truth).”” When God is not Temembered asthe 4croy in all mani- 
festations He is as good as forgotten and hidden, for zu fp is ‘hiding the Truth’ 
and considering ma-stwallah (other-than-God) as actor. The bztin or seif of 
Christ was God; and he had realized this, The Essence of his time believed 
insuch a doctrine, but it was Christ alone who had realized it. In the 
darkest hour, however he forgot this—which jg tantamount to God having 
forgotten him, The batin or the real self of every man is Ged, only, that 
adepts in whom their ‘I-ness’ has gone out and God’s ‘I-ness’ has come in, 
realize this, and others do not. This state of Fana is confined to the one who 


fining God to one Particular manitestation, At-Tauhidu isgat ul-isharat, 
Tauhid is the dropping off of all indications, Picton in his Mystery of 
Matter (pp. 405, 419, 427) says: “We cannot and ought not to Say of a 
mountain or a tree or even a good man or of the Starry heaven that this is 
God, For all these are only fragmentary Phenomena] manifestations of God,” 





CHAPTER VII 
(The World of Similitudes ‘Alam-i-Mithal) 


1. The first limitation comprises the Dhat, sifat and a‘y@n in 
the abstract, i.e., in this, the Dhat was not distinct from sifat and 
vice versa and a‘yan were not distinct from each other in know- 
ledge, and were not outside, This stage is called Hagiqat-i- 


Muhammadi, Wahdat. 

The second limitation is when God saw these in detail, and 
distinct from each other. These were distinct in knowledge. 
This stage is called Rubibiyyat, Hagigat-i-Insani, ‘Alam-i-Mithal, 
In this stage, a‘yan had knowledge of their own distinctness from 
each other. This finds its illustration in a seed. The first 
limitation is the knowledge of a seed as a seed. In the second 
limitation, the seed finds its potentialities of roots, trunk, bran- 
ches, leaves, flowers and fruits in knowledge. These have 
differentiation not in existence, but only in knowledge. These 
are the a‘yan of the sifis and the mdhiyyat of the philosophers. 
The details of these in manifestation are ‘Alam-i-Arwah, ‘Alam-i- 
Mithal, ‘Alam-i-Shaha@ dat and Insdan. 

In the first state, the Dh@t is not considered as having any 
sifat and i‘titdrat, and even absolutism and existence. It is the 
First without Firstness, and the Last without Lastness. 


2. Perfection is for God. His perfect manifestation is the 
Universe; our manifestation, our attributes are a glimpse of His 
attributes, and therefore they are imperfect. 

3. A murid once told his pir that his ‘affectation of the 
heart’ (khatra) went in every direction. The pir told him that 
wherever the khatra went, there is God, Fa aynama tuwallu 
fathamma wajahulla. ‘Wherever thou turnest, there is the face of 
God.”’ Surely khatra itself is God that descends from Hahiit to 
Lahat, and from Lzhut to Malakat and from Malakit to Nasit. 
The khatra is Hahut before starting ; after starting it becomes 
Lahit; and when it takes a form in knowledge, it becomes 


4 
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Malakiit; and when it materializes outside, it becomes Nasitt. 


4, Limitations are without number, but six are fixed for 
our understanding. The first is Wahdat, which is the first 
Ghayb ; and the second is Wahidiyyat which is the second Ghayb. 
In the first, a‘ya@n even are in fana. Kanallahu wa lam yakun 
maahu shayan, (Hadith) ‘God was and nothing was with Him.” 
Here things (a‘yan) did not exist even in knowledge. In the 
second limitation, a‘yan are existent in God’s knowledge; but 
without the knowledge of their own existence, and of differentiation 
from each other, i.e, they are known to God but hidden from 
themselves. The third is Arwah, in which a‘yan have dis- 
crimination of themselves and of each other; the fourth is 
Amthdl, in which the prototypes of objects become existent ; and 
the fifth is Ajsé@m in which they have material bodies. The sixth 
is a conglomeration of all these, viz., Insan i-Kamil, which com- 
prehends all stages. 


5. Hityiiyat is absolutism, La ba-sharti shay ; it is Ahdiyyat ; 
Ba-sharti la shay is Wahdat ; and Ba-sharti shay is Wahidiy yat. 


CHAPTER VIII 
The Causal World (‘Alam-i-Ajsim) 


1. Aan Padsha-i-Azam dar basta bud muhkam, 
Pushida dalqi-Adam nagah zi dar bar amad. 


That Great King was within strongly-barred doors, 
Putting on the garb of Adam, he suddenly emerged out. 


That is assuming the garb of sifat and asmz, He made Him- 
self manifest. 

A hadith says: ‘I was a hidden treasure. I loved to be 
known and created the world to be known,” i.e., became mani- 
fest from the first limitation to the sphere of dust. 


A Deccani poet says: 
Wuh dhat-i-mahz-i-mutlag darsan ka dyd karney, 
Adam ka rup leykar bahr-i-shikar aya. 


That Absolute Dh&t to have a view of the tamasha of 


his own worship, 
Assumed Adam’s garb and came out for a hunt. 


2. Khalaq al-insana ala surat-ir Rahman. 
He created man in the image of Rahman. 


Al waladu sirrun liabihi. “The child is the secret of its father.” 
When God was manifest to Self, the world was hidden as essence 
and God was form; when the world became the apparent form, 
and God was the essence, the unborn child was hidden, and 
father was manifest. When it was born, it became manifest, 
father became the hidden meaning of the child. The form of 
father is the reality of the form of son. Thus the two pecome 
one form and one essence; multiplicity is therefore in fancy 
(i‘tiba@r). When the child is in father, it is the reality of the father 
itself, and when it comes out, it appears to be his off-shoot—The 
seed is hidden in the tree, and the tree is hidden in the seed. 


Ilm-i-haqq dar ilm-i-sufi gum shawad. (Mathnawi) 
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God’s knowledge is hidden in the knowledge of sifi, 


One who sees God does not see his self. Fan4 therefore is 
when you are existent; and the ‘other’ is non-existent—Ana 
Ahmadun bila mim. “Tam Ahmad without mim,” i.e., lam Ahad 
—as the Prophet is said to have said. 


3. In the first manifestation, God is the mirror of the world; 
and in the second, the world is the mirror of God. Jami says: 


A‘yan hama a’yina wu Haqq Jalwa-gar ast, 
Ya nur-i-Hagq a’yina wu a‘yan suwar ast. 


The a’yan are mirrors, and God is manifest, 
Or the Light of God is the mirror and a‘yan are forms. 


In each of these mirrors, no one is manifest but God himself, 


4, For invitation (towards God), a perfect man is required ; 
one who includes all the stages of sulk in himself,—a gnani who 
is a devout man, a lover of God, a man of good morals, etc,, for 
if he is only one of these, he will lead his followers to his own 
particular cult. Hence Hafiz said: 


Keh salik bay khabar na buad, 
Zi rah wa rasm-i-manzilha. 


A salik is one who is not unaware, 
Of the ceremonials of the Stages to his destination. 


5. Our existence is the reflection of His existence; and our 
perception is the reflection of His perception. Whenever ‘I 
perceive my nafs, God perceives His Dh&t, and vice versa. Hence 
‘man arafa nafsahu fagad arafa Rabbahu “He who understood 
his nafs understood his God.” Knowledge of one’s nafs is the 
knowledge of God, ie., in a particular manifestation, the Dhat’s 
knowledge is as much as the knowledge of the manifestation 
itself ; Dhkat and nafs are the names of one and the same reality, 
A hadith hath said: ‘arafa Rabbi bi Rabbi (I understood God by 
God). God is known by Himself to Himself without the in- 
tervention of ‘ghayr’ (the ‘other.’) Annahu ala kulli shayin shahid.\ . ibe 
“God is cognizant of every object.” 


1, Sura Ha-Mim, XLI: 53. \t | 
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Aarif wu maroof bi man-i yekast 
Aan ki Khuda ra bi shanasad khud ast 


The ‘knower’ and the ‘known’ are the same, 
Whoever knows God is God himself. 


‘Ma arafnaka haqqa marifatika.’ “I have not known Thee 
to the extent, that the knowledge of Thee requires.” (hadith ) 
His knowledge of Self pertains to his Self only. Moses prayed 
for a vision of God ; since such a vision is cut off from ‘ghayr,’ 
the answer was Lan tarani.! (Thou canst not see Me.) ‘La yara 
Alla ghayr-ulla. ‘‘The ‘other’ cannot see God.”” The ‘other’ has 
no existence and therefore no sight. God is ‘seeing’ and the 
‘other’ is blind. 


Know therefore all the limitations (spiritual and material) 
are your sheaths or garbs. ‘Kunta kanzan makhfiyan, fa ahbubtu an 
aurifa fa khalaqtal khaq’ : “I was a hidden treasure, I loved to be 
known and created the world.” If this love were not there, the 
hidden treasure would not have become manifest. Love mani- 
fested itself in the mirrors of the hidden treasure and saw Its 
different attributes and uttered Its own praises. 


6. The most manifest of things is the existence of God. 
‘Nurun ala nurin, yahdi Allahu li nurihi man-yashaw’ 2 


Light upon light—God guides with His light whom- 
soever He pleases. 


‘Allahu nur-us-samawati wal ard.’3 
God is the light of the heavens and the earth. 


The imaginary existence of the World is annihilated in the 
Real Existence of God. 


7. The existence of God is more manifest than other exis- 
tences. It is the perceiver and the perceived. Light cannot 
perceive without light, and what it perceives is light itself ; things 
are darkness in themselves, The seer sees with the light of the 


1. Sura A‘raf, VII: 143. 
2. Sura Nur, XXIV: 35. 
3. Ibid. 
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sun, and the thing seen is seen by the same light. All existences 
(of things) are therefore darknesses. Their existences are, as it 
were, borrowed from His Existence; they are a trust from Him. 
He is the perceiver and the perceived, the knower and the known; 
you are only ‘adum.’ 


Kullu shayin halikun illa wajhahu. Everything is an annihila- 
tion except His face. 


One descends into a salt-pit, and turns into salt itself. 
Whatever has existence has appearance also. The ‘I-ness’ of 
salik is the ‘He-ness’ of Haqq. It is the same whether you say “I 
am the Truth,” or ‘‘He is the Truth.” 


8. There is only one reality and that is the salik. He 
ascends and descends in himself. Going up from the root to the 
branches, he becomes the lover ; and coming down the branches 
to the root, he becomes the beloved, He hangs his self on his self. 
He finds his self in all the branches and finally reverts to the 
fruit—and finds one reality in all. 


9. Ghayriat (‘other-ness’) is the active attribute of the One- 
ness of Dhdt. All active attributes bring this ‘otherness’ into 
play. There can be no manifestation without the display of 
‘otherness’ and ‘multiplicity.’ Hence oneness is real; and multi- 
plicity, hypostatical or suppositional. 


In the stage of Dhdt, potentialities and aptitudes were Dhat 
per se; and there was no multiplicity of them. Dhat was Dhat. 
When ‘//m (knowledge) dawned, these potentialities and apti- 
tudes became ‘the known.’ When external manifestation (diffe- 
rentiation between them) took place, they became a‘yan or the 
realities of the ‘created’, and finally obtained the name of 
‘created objects.’ In this stage, the multiplicity in knowledge 
took the shape of real multiplicity ; for the Dhat showed Itself in 
the multitudinous garbs of ‘tajalliyar’ and similitudes—these in- 
numerable dhats came out of one Dhdt, and will remain so for 
ever; hence those in Paradise will have eternal life. Their pass- 
port will be inscribed with the words : 


1. Sura Qasas, XXVIII: 88. 
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‘Min al-hayyul-lazi-la-yamutu il al-hayyul-lazi la yafutu, 
“From the Living One without Death to the living one who does 
not perish.” 


Do not, however, think that the Dhdt was first one, and 
then became many and turned away from Its own aspect (az 
haysiyat khud baz gardid.) This external multiplicity from 
eternity to eternity looks like real multiplicity; yet in real kashf 
(spiritual discernment), it is suppositional multiplicity. If a 
thing takes different aspects, it does not become many in its own 
view—the water of the ocean does not become many by its waves 
and billows. His tanzih (His Dhdt with infinite attributes) can- 
not come within the ken of reason. Tanzih! is His purity from 
all the detections and imperfections, connected with ‘the other.’ 
The nearest angels are not aware of his Tanzi. Even God 
Himself has no connexion of knowledge with His Dhdt in this 
stage. The ‘driff arrives at this stage by entire self-forgetful- 
ness and annihilation (fand). After he has reached bagd, he 
descends and gets into limitation once again from illimitable- 
ness; and wanders from the plane of the first limitation to the 
plane of dust; in these wanderings his forgetfulness disappears. 


10. We are forms, and God is our reality. 


Haqq jani jahan ast wu jahan jumla badan 
Tauhid ham-ein ast digar shiwa wu fun. 


God is the life of the world and the world is the body, 
This is ‘oneness’ and the rest, vain words. 


The limited could have no form without the unlimited; and 
the unlimited can have form without the limited. In this sense, 
the limited is shape; and its reality is the unlimited. The mean- 
ing of this does not take shape in mind with mere arguments; 
one has to get into a state of Ha/; in which limitations dis- 
appear, and one realizes that the reality of the limited is absolut- 
ism. 


1. Tanzih is not really Nirguna; for in tanzih the dhat is with its 
infinite hidden attributes ; whereas in Nirguna it is attributeless, which re- 
duces the dha@t to a mere cypher, 
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The veil on the face of absolutism is nothing else but limita- 
tions. When the limitations of the bubble disappear, it realizes 
itself as the ocean. When you have not realized this Hal, you 
may still entertain the belief, so that on the day of judgment, 
you may be reckoned amongst the band of the people of Hal. 
Junayd said to his audience at one of his lectures: ‘* You come 
here and hear my teaching, but do not understand it. You 
merely shake your heads. If on the day of judgment, you are 
asked who you are; and you say ‘We were head-shakers at the 
lectures of Junyad’, God will let you off free.” ; 


11. Shaykh Yahya Muniri said that the wrath of God con- 
sists in showing himself as ‘ghayr’ and turning Himself from 
‘Ayniyat into Ghayriat (see pp. 46, 47, 174, 182 of Studies in 
Tasawwuf for an explanation of these terms). This is the subtert- 
fuge of God; He makes the rose appear like the thorn. Those 
who see the ‘ghayr’ are ‘mahjibin’ (veiled). This hijab” (veil) is 
compared to the tresses on the beloved’s cheeks; and the 
‘mahjibin’ will be involved in it for ever. Kufr is connected with 
the dark hair of the tresses and Iman (belief) with the fair cheeks 
of the beloved. Thus two camps are created: the army of God 
and the army of Iblis—those that are rightly guided, and those 
that are led astray. 


Man yahdi Allah fala mudilla lahu wu man yudlil hu fala 
hadiyala, (Hadith) 


Whom God leads straight, thou (O Prophet) canst not lead 
astray; and whom God leads astray, thou canst not lead straight. 


Leading straight and leading astray are metaphorically con- 
nected with Muhammad (peace be on him) and Iblis, respectively ; 
but these two are the attributes of God Himself. The one is 
compared to cheeks and the other to tresses. Really, the name 
of the one attribute is Muhammad; and that of the other Iblis. 
By observing Himself, He said praises to Himself and became 
Muhammad. 


Ataduna balan wa tazaruna ahsanal khaligin.! What! do 
you call upon Baal, and forsake the best of the creators. 


1, Sura Saffat, XXXVII; 125. 
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By veiling Himself from Himself, He becomes His own 
‘ghayr’, condemns Himself and runs away from Himself, and be- 
comes Iblis, and gets the appellation of Satan. Froma distance, 
the one aspect gets blessings and the other wrath; and this is the 
eternal state Thus the Prophet is described as an embodiment 
of blessings, which are compared to cheeks, Ma arsalnaka illa 
rahmatan lil-alamin } 


“We have not sent thee, (O Muhammad) except as a blessing 
unto the worlds.” Wrath or glory is the name of tresses; it be- 
came Iblis, for whom it was said: Inna alayka lanati ila yaumid- 
din. ‘My curse is on you, till the day of judgement.” 2 


12. Objects are a‘yan-i-kharija. Their realities were in God’s 
knowledge before their manifestation They were eternal (gadim) 
in God’s knowledge, as God’s knowledge is eternal (gadim); and 
when they become manifest, they become h@dis (temporary). They 
were dhat in the first stage; their manifestation is temporality 
itself. 

13. God has a special relationship with existence. Each 
of his sh@ns (aptitudes) has a special feature, which is not to be 
found in other shdns. When a shdn enters into knowledge, it 
becomes an ‘ayn (a form in knowledge); and when it becomes 
manifest, it becomes an ‘ayn-i-kharija or the Word of God, or an 
object. This multitudinousness of a‘ydn does not disturb the 
oneness of dhdt, as the appearance of jug, kiiza, or dish does not 
disturb the oneness of clay; the potter has thus a special rela- 
tionship with each vessel, and the relationship does not become 
extinct. 

14. God’s manifestation is more in evidence than that of’ 
any manifested object—He is Hu-az-Zahir—He has nothing above 
Him. He is more hidden than any hidden object—He is Hu-al- 
batin—He has nothing below Him. His manifestation does not 
conflict with His hiddenness, as He is both Hu-az-Zahir and Hu- 
al-Batin. His hiddenness is as manifest as His manifestation. 


His existence is more manifest than other existences : 


1, Sura Anbiya, XXI: 107. 
2, Sura Sad, XXXVIII; 78. 
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Allahu nur-us-samawati wal ard.! 


He is the light of the heavens and the earth. Multiplicity 
does not enter into His Existence. His Existence is Its own indi- 
cation; the indication does not become a part of It; for namiid 
(appearances, phenomena) are attributes of bu‘ud (existence). 
Every object cognizes its own existence. 


The particular is more prominent than the common, Fi 
anfusikum afala tubsirun.2 “He is in your Nafs, you do not 
observe Him.’ The cognition of His Existence is therefore prior 
to the cognition of Nafs. 


15. The veil (hijab) from God is of two kinds :—Personal 
and Attributive. The Personal veil does not disappear, so long 
as you are ‘Abd, whose dhat itself is a veil; the attempt to re- 
move it is like furbishing a stone, which will never shine. The 
veil of attributes disappears, when you change your dhat and 
sifét, as such, into His Dhdt and Sifat; it is like furbishing rust 
off a glass.3 


16. The Prophet was a complete manifestation in all stages 
of manifestations, i.e., from Wahdat to Ajsam--Hence he was 
called kha@tum (the terminator) or kha@tim (the seal). Laisa 
nabi nabium (no prophet after me) says a hadith. 


17. Hamdan-i-Qassar (the washerman) said: “I do not 
consider my Nafs superior to that of Pharaoh ; for in affirming 
‘I-ness,’ the nafs commits shirk. Nafs is one ; hence the nafses 
(nafiis) of Moses and Pharaoh were the samein nature. The 
nafs is not free from committing what are abominations in 
the sight of God. The nafs of ‘ariff is ‘ariff (knowing) in 
playing deceit. 

18. A sifiis one whom God has elected without any choice 


1. Sura Nur, XXVI: 35, 
2, Sura Dhariyat, LI: 21. 
3. Shah Kamal has said: 


Dhat wu sifat mayray dhat wu sifat uskay, 

Banday mein aur Khuda mein nisbat isay kahtay hein, 
My dhat and attributes are His Dhat and attributes. 
This is the relationship between abd and Rab, 
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on his own part; he is the beloved of God. A faqir is one 
who selects himself for the love of God. He is therefore the 
lover of God or seeker after the Jove of God ; he runs away from 
all restrictions of etiquette. In the one, the sifi is ‘the sought 
after’; and in the other, the faqgir is the ‘seeker after,’ and God, 
the ‘sought after.’ 


19, Duality is the opposite of Unity ; one who is screened 
by duality is debarred from Unity. A Mawahid should come 
out of duality, and immerse himself in the Unity of self, which 
is Fana@-fil-Fan@, so that Unity itself does not remain. 


At-Tauhidu nisyan ut-Tauhid,—‘‘Tauhid is forgetfulness of 
Tauhid.” 


Man arafalla la yari-falla. 


“One who understood God, does not know Him.’’ The 
seeker at the time of demanding the kashf or knowledge is veiled 
from knowledge. 


20. A zahid refers his goodness to God—that he does good 
through His inspiration—and his evil, to himself. But a muta- 
kalliq (one in the first stage of Syir-fillz) at times refers it to 
himself and at times to God. A muhagqqig (one in the last stage 
of Syir-fillé), who has attained to the ‘third I-ness’—himself 
becomes the actor—(The first ‘I-ness’ from the bottom of the 
arc of Tanazzulat isin Asm ; the secondis in Wah‘diyyat; and the 
third is in Wahdat.) ; and finds himself present in all material 
and spiritual manifestations, and in all Asma-i-Kiydni. He 
becomes actor himself and his own khalifa, and regards his 
material body as one of his khalifas. 


21. Kashf consists in coming out of the screen—the densest 
screen is the ‘I-ness’ of salik. 


Tu khud hijabi khudi, Hafiz, az miyan bar-khiz. 
**You are your own screen, O Hafiz, get out from between it.” 


There is no screen existing except the imagination of your 
own existence. 


22. Hagqgq is khalgq (the ‘created’), after the display of multi- 
plicity; and khalq is Hagq (the Truth) after the disappearance of 
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the same. Rabia Basti said: “God was first apparent and the 
world hidden; now the world is apparent and God hidden—Live 
in such a way that God becomes apparent and the world hidden 
as it was before.” Kanallahu wy lam yakun maahu shayun. “God 
was and there was nothing with Him.” 


Wallahu al’aana kama kana 


“God is as He was before.” This is a reference to the 
journeys on the downward are (farg) and then on the upward 
arc (jam). After the downward journey, the upward journey 
begins—which is Mi‘raj. Wahdat (oneness) is obtained after 
Kathrat (manyness), This is Jamu’ l-Jam which is also called Magd- 
man Mahmiid,\—a position of great glory” and Qaba OQausayn,2— 
“the meeting-place of the two arcs of a bow.”’ This is the station 
of Ghauth and Qutub. The Station of Fard is Jam. A Ghaiith 
or Qutub bears the world on his shoulders : 


Wa hamalna-hum fil barri wal-bahri.3 
“We carry them on the land and on the sea.” 


23. ‘Alam (the world) is the manifestation of Dhat in the 
garb of aptitudes and attributes, this is the effervescence of 
Love ; the sea appears in the garb of waves—Muhammad-i- 
Maghrabi says : 


Zi darya mauji guna gun baramad 
Zi bay chuni bi rungi chun baramad 


From the sea, waves of different colours arose— 
From non-similarity came into variegation of colours. 


Consider therefore the Reality of God as the teality of khalg, 
and the reality of khalg as the Reality of God. Matter is like 
‘alam-i-nasit; water like mitha/ ; air like soul; fire like attributes ; 
and sight like Dhat, 


24, In spite of worshipping his desires, man should Wwors 


1. Sura Bani Israel, XVII: 79, 
2. Sura Najm, LIII: 9. 
3. Sura Bani Israel, XVII; 70 
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ship his God. The child while playing performs several duties 
enjoined by its mother. 


25. Objects are the ‘words of God’ and every word is made 
for a meaning. Whosoever makes proper observation, under- 
stands the meaning from the form of each object. Every object 
is the mirror of His Jama@/. The Quran says: 


Sanurihim ayatina fil-afagi wa fi anfusihim hatta yatabayyina 
lahum annahul-haqqu. } 


“We will show them our signs in the worlds, and in their 
selves, until it becomes manifest unto them that it is the truth.” 


Here objects of the universe and ‘selves’ are mirrors. Every 


action is the form of an idea or intention—Al/ a‘malu bil-niyat. 
If the intention is right, action matters little, Niyat al-moumin 
khairun min amalihi, says a hadith. The intention of a beli- 
ever is better than his action. Every object has a form and 
a meaning—the meaning is God; you should run away from 
the form to meaning. Let not your external acts be more thana 
few Fara’id, i.e., (actions that are compulsory for every believer). 
You should run away from formal devotion as much as you 
run away from sin. 2 





1, Sura Hi-Mim, XLI;: 53. 


2 This is like the definition of religion by Dr M C. Forster at Benares; 
“True Religion has a splendid ally in modern science ; if required to define 
the minimum religious equipment of a boy or girl, I should suggest in all 
reverence the Ten Commandments and a microscope.’’ Good that this is 
not intended for adults, for the spiritual side of religion is wholly cut off 
from it, 











CHAPTER Ix 


Prayer (Salat) 


1. Salat (Persian, nam@z) is derived from was/at, adhesion, 
approaching ; the exoterics understand by this “to adhere to 
certain particular ordinances in prayer ;’’ and the esoterics, 
“the adhesion of the lover to the beloved.’ Shibli said : ‘‘Wadii 
(ablution before sa/@t) is separation and salatis adhesion.’? Man 
lam yanfasal lam yattasal. “He who did not separate, did not 
adhere.” This is the eternal prayer. Al-lazinar-hum ala salatihim 
da’imun.! ‘They are in eternal prayer.” The lover is always 
drowned in the love of the beloved ; the other, i.e., the ordinary 
salat is at five fixed times. The five-time prayers are directed 
towards the qibla, and the eternal prayer is directed towards the 


face of God. 
Fa aynama tuwallu fathamma wajahulla2 


‘Wherever thou turnest thy face, there is the face of God.” 


The ordinary salat is circumscribed by certain ordinances ; 
and this other sal@t is extensive: The gibla of the one is 
confined to a particular spot; and that of the other is every- 
where. Shaykh Abu Bakr, when he turned from the one salat 
to the other, said his initial formula thus—Kafir shudam wa zunnar 
bostam Allahu Akbar. ‘I have become K@fir, and tied the thread 
—God is great.” To him who has his face towards the absolute 
gibla, it is nothing less than kufr to turn to the limited qibla. 
The giblas are four—the qibla of Mecca, one’s Pir, the Heart, 
the Truth. One has to turn from the first to the second ; from 
the second to the third, and from the third to the fourth in 
succession. If, in the prescribed sala@t, these stages are attained, 
so much the better—you have drunk out of Muhammad's cup 
(peace be on him) ; if not, you should attain them by any means 
available. You have to separate yourself from self—then you 
adhere to God. Thus it was said, “Wadi is separation and 

1. Sura Maarij, LXX : 23. 

2, Sura Bagarah, II; 115. 
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sal@t adhesion.” Hence 
Namazay ashigan tark-i-wajud ast, 
Namazay zahidan gad wu sajud ast, 
The namaz of lovers is relinquishment of self, 
The namdz of devotees is sitting and prostration, 

This namdz is the ascension of the moumin—who after 
emptying himself of his self, reaches his beloved; this is 
Magaman mahmiid.| At this Stage one says his prayerst o self 
(vide p. 102, Studies in Tasawwuf), 

2. Namaz has two aspects—literal and spiritual,—body 
and soul. Literality and physicality are connected with 
ordinances ; and spirituality and esotericism are connected with 
soul. If whatever is connected with body is adhered to ; and if 
the soul of it which is the vision of God and self-forgetfulness 
is not attained, then namaz becomes a body without a soul ; if 
the vision is obtained, without the bodily genuflexions, then it 
becomes a soul without a body. There is no perfection in either 
of these cases, Some, however, maintain that the performance 
of ordinances is like burnishing up the iron. If the iron igs 
burnished up, brightness comes of itself. When the body is 


lamp is ready and the wick is trimmed, the wick catches the 


“I have breathed into it from My breath.” The vision is 
an unexpected guest ; it may turn up at any unexpected moment, 
One must always be Prepared to receive this guest with the 
necessary victuals, 

3. Sajdah (prostration) is for3 devotion and for respect, 
The angels prostrated before Adam ; the Prostration was for 
God. Prostration before qibla is shirk, if it is not prostration 
before God in a particular direction. 

One can consider the whole Creation as his gibla: Faq 
aynama tuwallu fathamma wajahulla4 

I. Sura Bani Israel, XVII: 79 

2. Sura Hijr, XV: 29, 

8. Ibid. 

4. Sura Baqarah, Il: 115. 
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“Wherever thou turnest, there is the face of Allah.” A 
majdhib prostrated before everything that he saw, and said: ‘Allah 
humma auzubika min an ushrika bi kulli shayin” “O God, I 
seek Thy protection from shirk in all things.” Masud Beg saw 
this and observed to his son that his father was asking for 
protection in the very act of shirk. The son said: “Do not call 
him mushrik, he sees everything without the thingness.” Hence 
a moumin.in his namdaz turns his attention from the gibla to the 
truth, €.2., this is done in Tahrimah, which is the intention in the 
namaz. Attention to God is eternal prayer (Salat-i-ddyamum). 


The Imams say that the prostration of angels to Adam, was 
prostration before “‘the Light of Muhammad” that was manifest 
in Adam. 


If one worships the light reflected in a mirror, that worship 
is intended for the light and not for the mirror. 


A man of mind (Sahib-i-basirat) considers all things as 
mirrors in which the light of God is reflected. 


4. ‘Assabihu ma Allah’ (associate with God). This is a 
namaz which cannot be postponed, whereas the ordinary five 
times-a-day prayer can be postponed to a later hour. Wal lazi- 
nahum ald salatihim yuhafizun.! ‘Those who keep a guard on 
their prayer.” 


This is the prayer which has Absolute Existence for its gibla, 
whereas the ordinary prayer has the Ka‘ba for it. 


Fawailun lil-musalli-nal-lazinahum an salatihim sa@hiin.” 2 


‘*Woe to those prayer-sayers who are unmindful in their 
prayers” is the anathema for those who are forgetful of the Abso- 
lute Existence. The wadi (ablution) of the one is the cleansing 
from bodily and moral impurities of self; and of the other is 
separation from self, (‘Al-wadu infisal, wus salat ittisal’). Wada 
is separation, and saldt is adhesion. You are not prepared for 
this salat while the taint of your individuality remains. 


5. Somebody asked a copyist to write out the name ‘Allah’ 
1, Sura Ma‘arij, LXX : 34, 


2, Sura Ma’tin, CVII: 4, 5, 
3 
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without pen, paper and ink; he immediately stood up and went 
through the genuflexions of namdz. 


In standing, you represent Alif, in bending, Lam, and in 
prostration, Ha. 


Ay brather nagsh ra naqqash dan. 
O brother, consider the painting as the painter, 











CHAPTER X 
The Guide (Pir) 


1. In the matter of ‘right guidance’ the real thing that 
matters is knowledge and ecstasy; otherwise the business of the 
world gets on as ever, without let or hindrance. A muria wrote 
to his Pir “the workmen and clerks of the senses are at their 
work to acquire perfection. They garner the produce from the 
ryots and send it on to the Royal Treasury, but do not report to 
His Majesty; I trust that through mercy, you will send the 
report”? the Dhdt is attributed by its sifat, and relishes their 
relish, but the sa/ik gets no report and is deprived of knowledge. 


Before the dawning of the tajalli of knowledge, the salik was 
not ‘criff ; when knowledge dawned, he became aware of himself. 
Although there were sif@t, the Dhat was not aware of them be- 
fore the dawning of knowledge; It was absorbed in Itself. 


Salik has existence, will, power, hearing, etc., bet when he is 
not aware of these attributes, it is as if he does not have them. 


Salik hears and sees, but is not aware that God hears and 
sees. In this case, God hears and sees, and salik is not aware 
of His sif@t; and when he does become aware, he becomes its 
own ‘Griff. The awareness brings on observance, and obser- 
vance lands in existence. The hijab (veil) is put on Himself by 
Himself. He becomes ‘@riff by Himself, and He becomes jahil 
(ignorant) by Himself, and there is no ‘ghayr’. 


Man yahdi Allahu fala mudhilla lahu wa man yuzlil hu fala 
hadiyalah. (Hadith-i-Qudsi) 

“Whom God leads straight, nobody can lead astray; and 
whom God leads astray, nobody can lead straight.” 


2. The murid must observe the jamal of Pir. The Pir’s 
jamal must be reflected in the mirror of the murid’s heart. In 
the mirror of the Pir’s jamal, the murid observes the jamal of 
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God, the heart of the murid is the mirror of the Pir’s face. Man 
raani faqgad raul Hagq. ‘‘Whoever hath seen me, hath seen 
God” says a Hadith of the Prophet (peace be on him). “The 
reality of Emdn (faith) is the observance of me,” says another 
Hadith. Al Emanu an tuminu bi ruyati. 


3. The people of sulk reach a stage in which the thingness 
of things disappears from their sight, and they do not have ‘other 
than God’ in view—they call this condition ‘Ittisal’ (adhesion) 
as opposed to ‘infisal’ (separation). 


4. Some derwishes clothe themselves in woollen clothes, and 
partake of dainty dishes, with a view that ordinary men do cut 
themselves off from them. Shaykh-i-Akbar says that a murid 
who seeks another Pir, during the life-time of his own Pir, breaks 
his covenant with God, which he made at the time of performing 
bayat. A follower of one prophet cannot become a follower of 
another, during the former’s life-time. 


5. The objects of Shaghal (practice), Dhikr (repetition of 
God’s names) and Muragaba (introspection) are to enable the 
mind not to retain in itself the remembrance of ‘other-than- 
God’, 


6. The beginner should not be apprised of his defects, so 
that he is estranged from you. After the purity of heart is 
_ established, all defects will disappear of themselves. 


7. The Shaykh (guide) can be in the west, and aware of the 
condition of his murid (disciple) in the east. The least capacity 
of the Pir is that he possesses Kashf-i-Quilib (i.e., reads the minds 
of his murids) and Kashf-i-Qubiir (i.¢., is conscious of the condi- 
tion of the dead in the grave). If he has not this capacity, it is 

.‘haram (forbidden) for him to make murids. He should know 
the past and future conditions of the world. He is the khalifa 
of God on earth. ‘Jani ja‘ilun fil ardi Khalifatan’\ “We have 
made him vicegerent on earth.” 


8. The Pir is a barzakh, through whom you approach God; 


1. Sura Baqarah, II: 80 
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you cannot look at the blazing sun—except through a smoked 
wlans, 


The influence of the Pir on the murid remains, even after the 
former’s separation from his body—the influence of Mansir al- 
i1ullaj moulded the character of Fariduddin ‘Attar, who appeared 
150 years after him, One can perform bayat with another Pir 
after the demise of his first Pir and so on, Bayazid Bistam! 
lad twelve Pirs in succession, In fact, all Pirs are the manifesta- 
lion of the one name, Al-Hadi. A Murid shows extreme respect 
to his Pir—not in hero-worship, but as a mark of his love. 


9, Murids (disciples) are of two kinds:—ordinary and 
special, The Pir instructs them in different ways, according to 
their aptitudes and temperaments; the one gets ordinary instruc- 
tions, and the other gets instructions that are kept back from the 
ordinary murid. ‘“‘Shari‘at is my words, Tarigat is my actions 
and Hagigat is my personal condition,” said the Prophet (peace be 
onhim), As-shari‘atu aqwali wal tarigatu af ‘ali wal hagigatu ahwali. 


Self-interest is a deadly poison in the case of murid. Khizr 
took Moses into his discipleship on the condition that he would 
not question him regarding the acts done in his presence.! Khizr 
forgave him for questions regarding the sinking of the ship and 
the slaying of the youth; but when he was questioned regarding 
the non-receipt of payment for repair of the wall, he sent him 
away. The first two questions were in the interest of shari‘at, 
and the last was in the interest of self (vide Studies in Tasawwuf, 
ps 3): 

Bayazid Bistami and ‘Uthman Khybari were saying their 
prayers together. The latter concluded his prayer thus: “O God, 
grant all that I desire,” and the former concluded, ““O God cut 
off all that I desire.” ‘Uthmian said, “How is this?” Bayazid 
said, “What has a seeker after God to do with the desires of his 
nafs? He relinquishes all ma-siwa-Allah (other-than-God) and 
forgets his own existence.” 


10. Shari‘at is promulgated by ‘Ulama and Tarigat and 
Hagigat by Mashayakhs. ‘Ulama have to see that evil does 


l. For this incident, see Sura Kahf, XVII, 
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not spread in the world; they hold up the fear of hell and the 
Prospects of heaven. Without the Great Wall (of China), Yajij 
and M4jiij (Gog and Magog) could not be kept back from disturbing 
the peace of the world, but to Stop short here is like putting up 
a hedge in the way of the traveller towards God. Awiliyé, there- 
fore, remove this hedge from the path of those who have the 
aptitude and who are of good character. They lift up the veil 


gradually, iach by inch, from before their eyes, till they find the 
world full of God’s light. 


This they do through the kashf (peep into the ‘@lam-i-mithal), 
and not through the avenues of imagination and fancy. The 
murid sees that in the world there is no One with power and 
wisdom but God Himself; there is none seeing and hearing and 


talking but God Himself; nobody is giver and taker or keeper 
but God Himself. 


li. Bar-i-digar Pir-i-ma khirga ba zunnar dad 
Naqd nawad-sala ra raft ba kuffar dad. 
(Attar) 
For a second time, my Pir gave up his gabardine for 
the (Brahmanical) thread, 
His stock of ninety years, he distributed to infidels. 


The Pir gave up outward appearances for inward reality. 
In the beginning, the sdlik adopts gabardine and rosary, devotion 
‘and piety ; and as he advances, he realizes nothing—gives up the 
way of ‘salamat’ (safety), and adopts that of ‘malamatr’ (obloquy) 
i.e., he gives up ceremonialism and adopts real devotion, If you 
wish to become forgetful of self, enter the tavern, and see what 
the tavern and tavern-keeper do for you. There you will realize 
the meaning of Qul ir-rithu mia amri rabbil (Say, O Prophet, 
that soul is by the command of God.) 


Tavern is the non-spatial region of one who is immersed in 
love. The ordinance of shari‘at relate to the physical body and 
not to ‘vi#h. ‘‘Yauma tubaddalul-ardu ghayr al-ard.”2 (That day, 
this earth will change into another earth.) Internal conditions 


1 Sura Bani Israel, XVII: 85, 
2. Sura Ibrahim, XIV: 48. 
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aro not subject to restrictions ; Dhun Nin-Misri ordered his dis- 
ciple of forty years’ devotion, to give up his devotions excepting 
fard and sunnat. 

12. The world is a breath of God. It is a limitation of 
Fayd-i-Rahmani (vide Fayd-i-Agdus, p. 132, Studies in Tasaw- 
wuf). ‘Al-‘a@lamu karbun min karb-ur-Rahman. The world is an 
upheaval of breath from the breath of God. In the presence 
of the Master you may attain fand in a breath, which years of 
exertion may not bring about. ‘/nna yauman inda rabbika kalafi 
sanatin mimma ta‘uddun.' (One day with God is as a thousand 
ycars of what you reckon.) 


\, Sura Hajj, XXIL: 47. 








CHAPTER XI 


The Disciple (Murid) 


I, Men are of three kinds : (a) Those who are sent back from 
Wahdat (one-ness) into Kathrat (many-ness). They are covered 
with the. darkness of their own natures. This is through the 
tajalli of Divine Wrath, for which the prayer is : ‘Aoudu bi-afwika 
min sakktika; Aoudu biilahi min ash-shaitan ir-rajim.’ (I seek the 
protection of Thy pardon from Thine anger. I seek the protection 
of God from the pelted Satan.) This tajalli is like the cloud of 
summer, which quickly blows away. It is for an ‘approved’ living 
of human life by the salik. There is the ‘approved’ forgetfulness 
of humanity, so that people may lead ‘approved ‘lives on the 
earth ; and observe the practices and customs of their nations to 
the extent that their earthly limitations do not take the colour of 
the soul,—as they took in the case of certain awliy@ and pro- 
phets like Idris. The sajalli of Dh@t, sets in for a moment and 
disappears in another. If it becomes continuous, limitations 
will disappear. ‘Arwéhina ajsadina wa ajsadina arwahina,’ (Our 
souls are our bodies, and our bodies are our souls.) (b) Some 
are annihilated (i.e., become forgetful of themselves) in one taj- 
alli of Dhat; and remain in that Maqim-i-Mahmiid (station of 
glory) forever. They are absolute majdhiib. (c) Some of those 
who return from that station become salik. In their sulik, they 
sometimes become free and thus degraded: and then they become 
like cattle and still more degraded, ‘Ula@’iyka kal-anami bal 
hum adallu;'! and sometimes some of them get elevated by 
travelling from the tajalli of Dhat to that of sifat (attributes) ; 
and from sifat to af‘al (actions) ; and thus complete the circuit of 
their travel. Sulak consists of travel towards God (Al-Allah); 
‘within God,’ (Billah) ‘in God’, (Fillah) and ‘with God,’ (Ma- 
Allah). This travel is for the reclamation of others. A majdhiib 
returns from his jazba (ecstasy) to reclaim others. In jazba, he 
is like the midday sun causing no shadow. In his return, he is 


1, Sura A‘raf, VII: 179. 
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like the setting sun, which has done all the travelling. ‘‘This 
day have I perfected your religion for you and given you the ful- 
lest (measure) of my rare gifts.—‘Al-yauma akmaltu lakum dina- 
kum wa atmamtu alaykum ni‘mati.} 

The Pir, who has completed his travel, recommences it once 
again with every murid—like the seed which becomes a tree and 
then a seed again, to repeat the process again and again ; or like 
a point becoming a line and a circle and reaching the stage of 
point again. This is not transmigration but a manifestation of 
tajalli. 

This is what Jalaluddin Rimi meant when he said : 

Haft sad wa haftad qalib deeda am 
Seven hundred and seventy bodies have I seen. 


First, the Pir performs his own su/iik, and then he performs 
it with each murid and thus he himself becomes more perfect 
than before. ‘“‘Gulshan-i-Raz” says: 


Buad nuri Nabi khurshid-i-azam 

Gah az Moosa padyd wa gah zi Adam 

Zaman-i-khawaja-i-ma istawa buwad 

Ki az har zil wu zulmat mustafa buwad. 

The light of the Nabi was the great sun, 

Now it appeared in Moses, now in Adam. 

The time of the Master was at the Equator, 
~ Which is free from all shades and shadows, 

This is why it is said: 
Sufi na shawad safi ta dar nakhashad jamay 
Bisyar safar bayad ta pukhta shawad khamay. 
(Mathnawi) 


Sifi does not become unalloyed until he has drunk of 
the cup, 


Much travelling is required for the raw one to become 
ripe. 
The Pir takes the shape of the heart of the muridand diffuses 
his blessings in him, The soul of the Pir influences the soul of 
J, Sura Ma’idah, V ; 3, 
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the murid. This is Buruz and not transmigration. It is like 
lighting several lampsfrom a single lamp. The first lamp was 
the light of the Prophet which was lighted from the light of 


God. 

‘Allahu nur-us-samawati-wal-ardi; mathalu nitrihi kamishka@tin 
fiht misbzhun al-misbahu fi zujzjatin,\—God is the light of 
the heavens and the earth; a likeness of His light is as a pillar 
on which is a lamp, the lamp is in a glass,etc. Thatis, the light 
shines in the lamp of the galb (heart), which is in the niche of 
the body. Thus multiplicity is in wicks and not in the light. 
Prophetship originated in Adam, and became perfect in khatim 
(the ‘seal’ of the Prophets) ; i.e., the “‘ Reality of Muhammad ” 
had its circuit in all the prophets and perfected itself in the ‘seal.’ 
Wilayat, however, remained in the world, and began its second 
course of travel. Sdlik is the manifestation of a particular shan 
(aptitude, potentiality) ; he is confined to that shan ; all shdns are 
limited in their spheres, and cannot enter into other shans, 
When sdlik becomes annihilated (fani), the sh@n also disappears 
and salik becomes absolute and attains baq@ ; and in this state, 
his capacity expands, and he recognizes Dhdt-i-Muflaq; i.¢., 
recognizes absolute knowledge within the scope of his own know- 
ledge. This is the disappearance of the knowledge of God 
within the sifi’s knowledge, as Maulana Rumi has put it: 


Ilm-i-Haqq dar ilm-i-sufi gum shawad 
First the salik started in his ascent from a limited shan or 
ism, (name), which was ‘ghayr’ ; now he starts from the absolute 
Dhdt. The ‘limited’ becomes the ‘ unlimited.’ 
La yasani ardi wa samai wa lakin yasani qalbi abd al-moumin. 
“The heaven and the earth could not contain Me, but the 
heart of a true believer contains Me.” 


This is the disappearance of God’s knowledge in the know- 
ledge of sifi. The Safi was a drop and became an ocean. The 
negation of self is the expansion of his capacity—the capacity of 
the drop become the capacity of the ocean. 


1, Sura Nir, XXIV ; 35, 
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Dili ek qatra ra gar bar shigafi 
Burun arad azu sad bahri safi 
(Gulshan-i-Raz) 
If you cleave the heart of one drop, 
You find a hundred oceans therein. 


“Sea within the boat” (darya dariin-i-kashti) is the meaning 
of this. Drop is annihilated in self and permanent in ocean. 
Bayazid said: ‘If the ‘Arsh, with all around it, is in a corner 
of my heart, I shal! not be sensible of it.’*? 


2. Until shari‘at and tarigat are correctly adopted, haqiqat 
does not come out right; until the pen is properly mended, 
proper letters cannot appear. 


3. Men are of four kinds—(a) Those who see Haqq only 
and not the creation. (b) Those who see creation in evidence 
and Haqq in batin (hidden) ; they are called Dhawil-‘aql (men of 
reason); to them Hagq is mirrored in creation. (c) There are 
those who see Haqq in evidence, and creation hidden ; they are 
called Dhawil-‘ayn (men of the eye); to them the creation is 
mirrored in God, (d) There are again those who see God in 
creation, and creation in God at the same time, without any 
screen between them ; they are Dhawil-‘ayn wa ‘aql. This refers 
to the observation of Wahdat (one-ness) along with Kathrat 
(multiplicity), Ghazzali said that pure Tauhid is observance of 
God in all things (At-Tauhid-ul khalis an layaraha fi kulli shayin il- 
Allah)—He sees the jamal (beauty) of God in all things ; this jamal 
is the Reality of Muhammad (peace be on him) in everything 
existent ; for everything is dependent on this Reality, and is a 
manifestation of it, and returns unto it. His beauty is evident 
in everything ; and things are the mirrors of the same. 


This last kind of salik has Muhammad as his centre. 


4. The cure for doubts is the company of an driff (gnostic), 
The murid should get rid of his doubts in the company of his Pir, 
Khud sdyah gum shawad chun rasad bar sar aftab—“The shadow 


1. To give a physical illustration : 

Dr. M.O, Forster in his pres‘dential address to the Indian Science 
Congress at Benares in January 1925 has said: ‘‘ A single cubic millimeter of 
blood has a living population approaching that of the State of Mysore.”’ 
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disappears, when the sun reaches overhead.” Qul j@’al-Haqqu 
wa zahagal batilu.! “Say: the Truth has come and the falsehood 


vanished.”’ 


The teaching of the Pir to the murid is like the philosopher’s 
stone to copper. His knowledge consists not merely of learning 
and thinking, but of more, i.e., of what cannot be learned from 
these, viz. of Kash which is hal. When Hal continues, it becomes 
Magam (station). Whoever gets Hal once, is a beginner, and 
becomes a wali; and whoever continues in it, becomes a Qutb 
and a Ghauth. 

Dar bazm dour ek du qadah dar kashwa birou ; 

Ya nay tama madar wisal-i-duam ra, (Hafiz.) 
When the wine circulates, drink of one cup or two; 
Do not expect to have eternal wisa/ (absorption),” 


The ranks of wali, qutb, etc., depend on the durations of these 
periods. Some people have this Ad/ for a moment; and some 
others for a longer time, according to their merits; and some 
have it for ever. 

Al-lazina hum ala salatihim da’imun.2 “And they are in cons 
stant prayer.” Mi‘raj3 (the ‘night journey’) and Shabi-gadr4 (the 
‘night of power’) were these moments. People have Adi, and 
wisal of different kinds : (a) The devotee (‘Abid) has his Ha/(fana), 
in which he finds himself as a mineral devoid of movements, () 
The lover (‘@shig) observes the beauties of Haqq in different objects. 
(c) The moral man (mutakallig) changes his attributes into those 
of Haqq and attains the stages of Qurb-i-farzyad and Qurb-is 
Nawafil (vide p. 195, Studies in Tasawwuf ) : 

The lover merely observes the beauty of the beloved from a 
distance ; and does not find himself as a facsimile of the Beloved 
and His attributes ; but finds others changed into those attributes, 
He relishes the observance of the Beloved. The devotee has no 
such relishment, even though he tastes of a drop of this wine of 
observance— 

1, Sura Bani Israel, XVII: 81. 

2. Sura Maarij, LXX: 28. 

8, Sura Bani Israel, XV: 1, 

4. Sura Qadr, XCVII: 1. 


SO 
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“4ynan yashrabu bihal-mugarrabun ;) “The admixture of the 
drink is a water coming down upon them from above.” (d) The 
Muwzhid is fani (annihilated) in Dhar, finds his Dhat changed into 
the Dkat of Haqq. (e) A Mutahaqgig is one who comes down 
from dhat into sifat, as is the case of the prophets and awliya 
(saints). These conditions have their appointed duration. Some 
say that there is no necessity for Aai, true faith is sufficient. The 
believers believe in ghayb (the unseen), “juminuna bil ghayb ”2 
(They bring faith in the unseen.) The gnostics see into the 
unseen ; gnosticism is ocular, and not mere knowledge and faith. 
Faith consists in hearing ; confidence in seeing, and assurance in 
being. A thirsty man hears the name of water—this creates 
faith in him; he sees it, this creates confidence ; and taste of it, 
this creates assurance. If one stops short at hearing, he is 
precluded from advancing to the stages of seeing and tasting. 


The Ha! must become the reality of Qa/ (talk).3 


1. Sura Tatfif, LXXXIII: 27. 2, Sura Baqara, IT: OF 
3. When the Maulana says :— 


Hum chu sabza bar ha ruida am, 

Haft sad wa haftad qalib deeda am, 

Az jimadi murdam wa nami shudam, 

Wuz numa murdam bi hywan sar zadum, 
Murdam az hywani wa adam shudam, 

Pas chi tarsam ky zi murdan ghum shudam, 
Hamla-i-di gar bi miram og Fashar, 

Ta bar aram az malavak bal wa par. 
Bar-i-digar az malak parran shawam, 

Aan chi andar wahm nayad aan shawam. 


J have grown like grass several times, 

Seven hundred and seventy bodies have I seen. 

I died from the mineral and grew into vegetable, 

Died from the vegetable and appeared in animal, 

Died from the animal and became man. 

Way should I be afraid of becoming extinct by death ? 
In the next transition. I shall die from man, 

And bring forth wings like angels. 

Next would I soar higher than angels, 

And become what your fancy cannot reach. 


He does not refer to transmigration ; he refers only to one’s advance- 
ment in sulk ; the devotee’s suliz is like the condition of mineral: the lover’s 
: who observes Hagq in various forms from a distance, like that of vegetable ; 
| the moral man’s who has changed his attributes into those of Hagq, like that 
of animal; the Muwahid who has attained fana, has reached the stage of 
| man; and the Musaqgig is one who has attained bagi after fana@ and reverted 
to the world for the reclamation of humanity, like prophets and awliya. 
Sayyid Ameer Ali (The Spirit of Islam, p. 625) says that the Maulana refers 
to the Doctrine of Evolution. It may be that, on the material side, he refers 
to the evolution of the human form in the womb, which again may be eyolu- 
tion in microcosm ; as above, so below. 





CHAPTER XII 
The Training Course (Sulik) 


1, The attribute of sight has no manifestation in the world 
except through the faculty of sight ; and this latter has no mani- 
festation except through the organ of sight, the eye. Attributes 
are thus manifest through faculties which in shari‘at are called 
‘angels,’ and in the language of sifis, ‘souls’, The name faculty 
is used by philosophers. The world is a manifestation of the 
attributes of God. Every attribute has received the form of a 
faculty—and through it, of an organ which appertains to the 
causal world. The faculty belongs to the angelic world (malakit), 
and the attribute to jabrit. All organs and limbs are thus manifes- 
tations of attributes, The adept with the mind’s eye sees, in the 
mirror of his organs and limbs, the attributes of God; and he 
becomes the actor in them. The sifis call this state Qurb-i- 
Nawafil, in which Haqq is the instrument of salik. Sometimes 
the adept finds himself as a faculty and its organ, (i e.) the in- 
strument of God, and God as the actor; this is called Qurb-i- 
Farayad 


2. In fana, the ‘limited existence’ of salik is overpowered 
by the ‘absolute existence’ of God, so that salik becomes unaware 
of self and objects. This is the state of wildyat—The differences 
between awliyd are owing to the duration of this state; some 
have it for a minute, some for an hour, some for a day and so 
on. Those who have it throughout their lives are called majdhiib, 
They enter upon a state, in which they become Absolute. This 
is Bag@, It is not that the baga@ of God attaches itself to sdlik, 
as some believe. 


3. A Persian poet says: 


Raftam ba syir-i-darya deedam ajab tamasha 
Darya darun-i-kishti, kishti darun-i-darya. 


I went out for a sea-side trip and saw a wonderful sight, 
The boat within the sea, and the sea within the boat, 
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Here the unlimited existence is compared to a sea, and the 
limited existence to a boat; it is a reference to the Dhdt and 
lnvan-i-Kamil. A hadith says :— 

La yas-ani-ardi wa la samai wa lakin yasani fil qalb-i-abd al- 
moumin. 

Hence a perfect ‘ariffis a true mirror of God. But why is 
this confined to a perfect ‘ariff or Insan-i Kamil, when every 
atom of the universe is a mirror which reflects some attribute of 
God? Man is the most perfect mirror of all attributes. He 
possesses the densest dark coating which is necessary for the 
reflection of the face of the observer in the mirror. The angels 
represent brightness only; the material-objects, obscurity only. 
Man possesses both these, and hence is a regular mirror. 


4, Ilm-i-Haqq dar ilm-i-sufi gum shawad, 
Aein sakhun ky bawari mardum shawad. 
(Mathnawi) 


The knowledge of God disappears in the knowledge of 
sufi, 
How could common people understand this? 
The knowledge of God, which in the beginning is obtained 
by the differentiation of Creator and created, finally disappears 
in the knowledge of siifi. These lines are better read thus:— 


Ilm-i-sufi gum bi ilm-i-Haqq shawad, 
Aein sakhun ky bawari ahmagq shawad. 


The knowledge of sifi disappears in the knowledge of 


God, 
How could a dunce understand this. 


5. La-ilaha il-Allah.—Thete is no god but God; there is no 
existence except theexistence of salik. Thisis the Anawalla’s creed 
(vide p. 12, of “Studies in Tasawwuf’’). Consider with certainty 
that this existence is the existence of Hagg (the Truth). “Iam 
and there is none besides Me,’”’ La mawjudu illa ana; “ none is 
existent except Me.’’ The reality of all phenomena is the truth. 
From sugar, all forms of sweets are formed. When you swallow 
any of these, you do not find anything but sweetness itself. 
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6. Shirk.—To make a pactner with God—either in devotion 
or in love or in divinity or in existence. Shirk is of two kinds:— 
Jali (plain) and Khafi (hidden). Shirk-i-khafi is quite impercep- 
tible—like black ants crawling on black stone,—it js either in 
Dhat, or in attributes or in actions, « And most of them do not 
believe in God without associating others with Him. °—Wa ma 
youminu aktharahum billahi illa wa hum mushrikun! All devout 
men who say, Allahumma anta Rabbi wa ana abduka. “O God, 
Thou art the Creator and I am the created” are involved in this 
Shirk-i-khafi. Regarding the shirk alone the Prophet (peace be on 
him) prayed: Al/ahumma inni awou-zubika min ash-shirk—“O God, 
I seek the protection of Thee, from shirk,” All good and bad ac- 
tions are shirk, unless you annihilate yourself in God, you cannot 
escape shirk: La-ilaha il-Allah. “ There is no god but God” is the 
negation of shirk and affirmation of Tauhid. A Mulhid is one 
who cuts himself off from Shari‘at and tarigat, and contents him- 
self with belief based on knowledge, and with talks On such sub- 
jects. 


A Mawzhid is one who attains ha/ and has always Real Exis- 
tence in sight, and never forgets any item of Shari‘at, except when 
he is overpowered with Adi, 


7. Kufr and Islam are each of two kinds:— 


(2) Metaphorical Kufr and Real Kufr, (5) Metaphorical Islam and 
Real Islam. Metaphorical Kufr is well-known,—hiding the truth 
like the cultivator hiding the seed in the ground. Real Kufr is 
the ego of the salik—i.e., covering the truth with one’s ‘I-ness.’ 
Metaphorical Islam is the observance of the ordinances of 
shari‘at—Real Islam is the attainment of bag@ after fanz. 


8. Dar pasi ayina tuti sifatam dashtaand 
Har chi ustadi azal guft humun mien guyam, 


Behind the mirror, I am placed like a parrot, 
Whatever the Eternal Master Says, that I repeat. 


Here body is compared to a mirror and the ego behind is the 
worker, 


1. Stra Yusuf, XII: 106, 


THE TRAINING COURSE (SULUK) 81 


When the sa/ik changes his existence into nothingness, then 
all his actions, movements, etc., become God’s. 


Ma ramayta iz ramayta wu la kinnallaha rama \ 


“When thou didst throw a handful of pebbles at the enemy 
(at Badr), it was not thou that didst throw it but it was God.” 


9. Fikr (cogitation) is of three kinds: Fikr in the affairs of 
the world; fikr of heaven and hell; and fikr on the Dhat (essen- 
ce), and sifat (attributes) of God. Of the latter it was said that 
the fikr of one moment is better than devotion in both the 
worlds, 


Tafakaru saatin khairun min ibadat iz thagaline 


Here you have to consider the diversity of objects as the 
dhat of God, by dropping this diversity from sight; to consider 
the diversity of the contradictory attributes of the objects as the 
attributes of God, and their actions as the actions of God. This 
is called Wahdat, in which the ‘other’ disappears from sight— 
The way to this is thus. 


First consider yourself as the reality of the Dhat, “my dhat 
is God’s dhat” ; then devolving, “my sifat are God’s sifat—and 
devolving further ‘‘my actions are God’s actions ’—This by way 
of devolution (nuzi/) then progress upwards (‘uriij) ‘my actions, 
are God’s actions’’; ‘my attributes are God’s attributes’? and 
““my dhdat is God’s dhat.” Then devolution (nuziil) once again; 
this devolution will be ‘with God.’ In ‘urij (progress upwards) 
you obtain fand, and in the second devolution, you obtain baga. 
In ‘uriij, the actions and attributes and the dhdt of the salik 
disappear in those of God’s respectively; and in devolution, 
God’s actions and attributes and dha@t find confirmation in sdlik. 


10. “Gulshan-i-Raz”’ says: 


Kira kufr-i-haqigi shud padydar 
Zi Islami majazi gasht bayzar. 


Whoever gets a glimpse of the real kufr, 
He gets disgusted with the apparent Islam. 


1. Sura Anfal, VIII: 17. 
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Apparent Islam consists in the observance of ordinances, 
and Real Islam consists in the extinction of self. The former is 
tantamount to the observance of idolatry. Hence As sufi la 
madhhaba lahu illa madhhabu’] Haqq. Siifi has no religion except 
that of the Truth, 


The apparent Kafir and apparent Moumin are busy only in 
external purification. A siifi is one who has freed himself from 
this, 


11. The expression of poverty before God is a complaint. A 
slave is not to complain to his master. The Shuttaris do not com- 
plain—they eat wherever they get, keeping the real Gift-giver in 
view. Hence the observance of Existence is better than Tawakkul 
(dependence), Since a fagir is master of the world, there is noth- 
ing to prevent him from making use of his own property, that is, 
the property of the world, 


In sulak you have to remove your sight from ‘ghayr’. The 
Prophet asked for a bunch of dates from the house of Hashim, 
one of the Ansars. One is not to mince matters in asking, 
Malik Kafir sent a present to a faqir who refused it saying ‘I do 
not accept from Other-than-God”; Kafar sent back word, 
““Sabbaha lillahu mofis samawati wal ard} ; fa ayan al Kafur.” 
“ ‘Whatever is in sky and on earth declares the glory of God’; 
where is there room for Kafr?” The giver and taker is God 
alone. Mujahada (exertion to make distinction) is child’s play, 
and observance (of God everywhere) is man’s battle. 


12. To die to self means in shari‘at, relinquishment of sin 
and of the desires of nafs, 


Fana tarki hawa ra nam kardand, 
Baga jumla sifat ash ra shumurdand. 


In fana, they have the relinquishment of desires, 
In baq@, they have reckoned all His attributes. 


In shari‘at, this dying means refraining from sin, In farigat, 
it means the relinquishment of bad morals and clothing one’s 
self with good qualities. A hadith hath said, Tuhalliqu bi akhlaq 


1. Sura Hadid, VII: 1. 
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Iila, ‘Acquire the attributes of God.” 


In Aagigat, it is the relinquishment of one’s ‘I-ness’, which 
is more difficult than either of the above two, and does not take 
concrete shape easily as it is a state of ecstasy. Some exertion 
brings its own reward in the first two cases. The third is purely 
the resultant of God’s grace, and the guidance of a Perfect Pir. 
To succeed in one’s determination by practices and mujahada 
only, is very difficult. Zalika fazlullahi yutihi mon yasha.1 
“This is the grace of God, which He bestows on whomsover He 
pleases.” 


Some have interpreted this ‘‘death to self” to be life itself. 
There is no necessity for death. Death is already here (referring 
to the dhat of man which is ‘adum). This is the position of 
Shuttaris. 


Abdulla Bilyali says that no ‘driff reaches the knowledge of 
God, unless he considers his dh@t and sifét and af‘al as the Dhat 
and sifat and af‘al of God. God is eternal in His own eternality, 
and there is no ‘other.’ Lisa fil wujud il Allah (there is none else 
in existence but God). Jnni anallah la ilaha illa ana. 1 am God, 
there is no God except ‘I’. Who can say ‘I’ except God Himself? 
A hadith says mon arafanafsahu fagad arafa Rabbahu. ‘He who 
understood his nafs understood His God.” Understand your 
dhat as God’s dhat, your existence as His existence ; your under- 
standing as God’s understanding ; and it matters not whether you 
say “I am God” or “‘He is God.” The fourteen personal pronouns 
(in Arabic) are the ‘!’ revolving in fourteen directions. It is first 
person when it speaks of itself, It says Ana’! Hagqq, (1 am the 
truth). The oneness is not multiplied by the multiplicity of 
pronouns and this multiplicity has no reality. 


The multiplicity is in attributes and their athar (effects). 
Existence is not more than one, but it has reflections in inter- 
nality and externality in its oneness ; and multiplicity is in sifat 
and af‘a/. Otherwise, so far as the Dhét is concerned, It is the 
first personal pronoun ‘I’; and when It merges out of ghayb, It 
calls Itself ‘Thou’ ; and when It recedes into ghayb, It remembers 


1. Sura Jumuah, LXII; 4. 
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Itself in the third person. When It has sight on Its collective 
reality It calls itself ‘We? (nahnu), as in the Quran Nahnu agrabu 
ilayhi min hablil warid\ “We are nearer to him than his jugular 
vein.” ‘I’ is the tajalli of Dhat and the other pronouns are the 
tajalliyat of names, attributes and actions, God alone could say 
‘Il’; for there is no ‘ghayr’ (other-than-Him). Jnni anallah la ilaha 
illa ana. “Truly Lam God and there is no god besides ‘I’.”” Hence 
understand your ‘I-ness’ and consider yourself as existing by 
yourself and do not take the name of ghayr. Man arafallah la 
yaqulalla. “He who has understood God does not call out 
God.” If you consider yourself, as existing by God’s existence, 
you become a mushrik (one who allows a partner with God). 

If existence had another existence, then you would have had 
another God. He has come out of internality into externality 
and not the ‘ghayr.2 Ma yuminu akthara hum billahi illa wa hum 
mushrikun.2 “There are many who have believed in God but 
Who are still mushrik.” There is no ‘ghayr’ to which He can 
give birth; ‘alam is not the ‘ghayr, of God. God is apparent in 
the forms of his potentialities and attributes. His manifestation 
is called the World. It is a sign of His manifestation, ‘Alam 
(the World) is His dress, Tauhid is therefore obtained by self- 
negation, effacement of the limited self—and the realization of 
the Universal Self, 


13. Awliya had no command to invite people to their creed, 
and prophets had such command. Wilayat is therefore the ex. 
treme end; and Prophetship was dependent on wilzyat. If the 
prophet was also a dependent, it was like the dependence of a 
king on his treasurer ; the treasury is the King’s, but he depends 
on his treasurer for drawing upon it. Outwardly it is dependence, 
but really it is his command. Wilayat is privacy with God, and 
prophetship is invitation to people. “Lima Allahy waqtun la yasani 
Sihi_ maliki muqarrabun wa la nabi-i-mursalun,” said the Prophet. 
“There is a time for me with God, in which neither the nearest 
angel nor a sent nabi is contained.” Thist is the stage of wildyat, 
in which the ‘tajalli’ of the nearness of prophetship dissolves. 


14, Prophetship is a temporary attribute, for the reason 


1. Sura Qaf, L: 16, 2, Sura Yusuf, XIT 1106, 
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that every prophet was a prophet for a temporary period in his 
life-time. It is concerned with the edification of ‘the created’, 
which is temporary; wildyat is an attribute of Dhat and eternal. 
When the prophetship of a prophet disappears, he remains a wali. 


When wilayat and prophetship are combined in one in- 
dividual, the former holds a superior position. 


15. Prophets first instructed in Tawhid, and then taught 
sulak by means of shari‘at. The Quran has said: Qul haza sabila 
adwu ilallahi ala basiratin! ‘Say, this is my way, I am inviting 
you towards God by the way of internal sight.”” The Prophet at 
first invited people to Tauhid: Mon gala la illaha il-Allah dakhalal 
janna. “He who said ‘there is no god but God’ entered the 
paradise” (Hadith). The kuffar said: ‘‘What a strange thing 
this is to be sure,”°—Jnna haza la shayun ujjab. ‘‘What makes he 
the gods a single God,”’—Ajaalal alihata illahan wahid.2_ Then 
the Prophet invited them to ‘Ubidiyyat (servantship or devotion) 
and turned their form of worship into Dhikr (prayer). Since 
invitation is only towards Tauhid, all prophets are alike. All 
religions have a common basis. The prophets began their 
mission by teaching Tauhid to the spiritual elite and shari‘at to 
the common people; so that the latter might ascend to hagigat 
by means of shari‘at and the former might descend to shari‘at 
from hagigat and combine the two together. 


The differences amongst them are owing to the ordinances 
of shari‘at. ‘‘Gulshan-i-Raz says: 


Shariat ra mugaddam dan aknu 
Hagqigat az shariat nist bayrun. 
Give priority to shari‘at now, 
Hagigat is not without the pale of shari‘at. 
A majdhiib-salik comes down from hagigat to shari‘at ; and 
salik-mujdhiib goes up from shari‘at to hagigat, 
16. Evil is what is connected with ‘adum, it is relationship 
between contrary asm@, Ma asabaka min hasanatin fa minallah 


1. Sura Yisuf, XII: 108. 
2, Sura Sad, XXXVIII; 5. 
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wu ma asabaka min sayyaatin fa min an nafsik.! ‘Whatever good 
accrues is from God, and whatever evil accrues is from your 
nafs.’ Wrathful (gahér) and Merciful (rahim) are two asma@. The 
relationship that exists between these is that of shur (evil), 
Hence ‘ariffs are above these. Wa ma arsalnaka illa rahmatan 
lil alamin.2, “ And we have not sent thee (i.e. the Prophet) 
except as a blessing to the worlds.’’ 


17, It is the consensus of ‘Ulama that prophets are free 
from shirk, which is an affirmation of ghayr (the ‘other’) ; for 
before attaining prophetship, they had already attained the stage 
of wali, which is the negation of ‘the other’ and affirmation of 
Haqq. Even in spite of this, they have committed sin they have 
no fear. In Allaha la yoghfiru an ushraka bihi wa yaghfiru maduna 
dhalika liman yasha3 “God never forgives shirk, and He for- 
gives all sins as He pleases.” The sins are the command from the 
Truth to the Truth for the Truth ‘Ma ramayata iz ramyata wala 
Kinnallaha rama.4 “When thou didst throw a handful of pebbles 
(at Badr) at the enemy, it was not thou that didst throw it but 
God.” 


18. Wilayat is seeing God through God; prophetship is 
seeing God through ‘creation’. In the former, no shade of a 
shadow of creation exists: and in the latter, things remain in 
evidence along with the observance of God, In the first, there is 
the observance of God without the suspicion of the existence of 
‘creation,’ the salik himself included ; in the second, the obser- 
vance of both these remains. The first is the stage of fan@ and 
the second that of bag@. Some consider the first as the more 
perfect stage. ‘4/ wilayattu afzulun min an nabuwat”,— wilayet is 
superior to prophetship. Abt Yazid said, ‘‘ When I reached the 
Ocean of Reality, I found the prophets on the shore and myself 
in it”. Prophetship is acquaintance with the ‘mabda’ (origin) 
and ‘ma‘ad’ (future state) of the prophet’s existence ; others have 
to understand their own ‘mabda’ and ‘ma‘ad’ from his teaching, 


1. Sura Nisa, LV: 79, 

2, Sura Anbiya, XXI : 107, 
3. Sura Nisa, 1V : 48, 

4. Sura Anfal, VIII: 17, 
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Prophets consider themselves ‘from God’ and ‘with God’, and 
the limited aspect of the very God Himself; their limitation 
being primary and encircling all subsequent and successive 
limitation; and they are aware of their origin (mabda) and their 
future (ma‘ad). ; 
19. Kufr wu Islam dar rahat puyan 
Wahadahu la sharika la goyan. 


Infidelity and Islam are both running in Thy path. 
Acclaiming ‘‘Thou art One without a partner’. 


The Kuffar believe in the Oneness of God; and disbelieve 
only in prophetship ; although outwardly they might repudiate 
Oneness itself. If it is urged that the difference also lies in 


action ; that too is true for actions spring from intentions. 
‘Kullu mouludin youladu ala fitratu’l Islan’ (Hadith). 


All creatures are born after the nature of Islam, The Quran 
says ‘Yusabbi hu lillahi mafis samawati wu mafil ard,.' ‘“Whatever 
is in heavens and on earth declares the glory of God.” Kafirs 
cannot therefore be excluded from the category of believers in 
Unity. “Gulshan-i-Raz” says : 

Musalman gar bi danisti ki but chist 
Bi danisti ki deen dar but parasthist. 


If Musalman knew what an idol is, 
He would have known that religion is in idolatry. 


An idolater becomes an idolater, when he outwardly sees in 
the idol, only the ‘created,’ and thus becomes a kéfir. 


If you do not see the hidden Divinity in it, you are then 
called a Musalman in shari‘at. This is Islam-i-Majazi (meta- 
phorical Islam). 


There is difference not in meaning, but in words and techni- 
calities. Musalmans call Him, Allah; and Hindus, Brahma. 
God is the ‘worshipped’ everywhere and of all, in heaven and 
earth. A story is related, that Gabriel heard the voice, ‘Labbaik’| 
(Here I am!), Labbaik | (Here I am!) from God, and wondered 


1, Sura Taghabun, LXIV: 1. 
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for whom this graciousness was intended ; he could not find any 
devotee in any synagogue, church, or mosque singing the praises 
of God at that time, The Divine Voice called out, “Go to such 
a temple in Rum and find out the truth.” 


There he found a Geber (a Magian) Prostrating before an 
idol ; and with a burning heart, weeping and crying out, “O Rab, 
O Rab,” and was hearing the voice “Labbaik, Labbaik’? in 


20. The companionship of book-readers jg harmful to the 
people of meditation (ahl-i-muragaba), knowledge isto be eschewed 
in muraqaba, Even tajalliyat obscure the mind in muréqaba, 
Give yourself up to forgetfulness and let no knowledge come in. 
When thoughts come in, they engrave imaginary figures on the 
mind and make a museum of it. Even knowledge of Tasawwuf 
and multiplicity of ‘ashghal’ prevent forgetfulness Of self. <4). 
ilmu hijab ullah yl akbar,’ (Knowledge is the greatest screen 
from God). You have to forget yourself, so much so that even 
the knowledge of forgetfulness does not exist, 


21. Tajalliyat of Dhat and Sifat are in you and are reflected 
in the mirror of your mind; but you have obscured that mirror 


by the rest of your humanity and temperament, and become 
blind to them. 


22. Every evil is from ‘adum.? (Non-entity) which is the 
‘other’ of wujiid (existence), Evil does not attach itself to Exis. 
tence. Evil is referred fo a person, as something from which 


Tespect of man. Existence is absolute 800d; evil comes out of 
the relationship of Contrary asmz. A Sufi has said: «g] Khairy 
hu wal wujud wal Shurru hual adum? The four elements 80 to their 


Tespective places, and ‘Ril? (soul) alone remains, in which the 
‘tajalli’ of God Shines, 
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23, ‘Ba Khuda diwana bash wu ba Muhammad hushyar. 


Be insane with God, but on guard with Muhammad; i. e., 
with the men of God (ahlu’llah) be insane, for love is in- 
sanity in God (‘ Al-ishqu innunu-‘Ilah,) and with the people of 
shara,‘ be wise and do not talk of love. ‘ Tukkallimun nasa ala 
qadr uqulihim, ‘*Speak to men to the extent of their understand- 
ings—”’ says a wise saw. Insanity is the love of Dh@t; and aware- 
ness is related to Wahdat or the Reality of Muhammad (peace 
be on him). This is the stage of ‘* Be and Be not” (Mi bash wu 
mabash), 


The goal of hagigat is shari‘at. ‘La ilaha il Allah’ is the 
goal of shari‘at. Muhammad Rasul'uila’ is the goal of hagigat. 
From the one, step into the other to become a perfect man— 
‘mujdhib-salik’, and enter upon the stage of Muqa@m-i-Mahmiid. 
Without ‘Sukr’ you cannot attain ‘Sahw’; unless you forget 
yourself and come to know that you forget yourself, there is no 
relish. Mere forgetfulness (sukr) is not effeciive, unless you 
come back to yourself, retaining the reminiscence of forgetfulness 
(sahw). Once the @lam-i-mithal dawns on you, the effect remain 
indelible. You become an awiliyd, a superman, if you like. The 
Prophet (peace be on him) had Me‘raj only once.! 


24. La-ilaha ill-alla—‘* No god but God.” La or ‘no’ is the 
annihilation of ‘self? and the world. The s@/ik and the world are 
thus annihilated—annihilated (fani) by self, and permanent 
(bagi) by God. Ahdiyyat alone remains, which is beyond the limit 
of knowledge. Hagiqat-i-Muhammadi (the Reality of Muhammad) 
is the first point in which the DAdt knew itself. 
® 25. Ta aks-i-hasti tunumayad dar ayina, 

Mabud-i-tu khiyal-i-tu bashad har ayina. 


So long as the reflection of your existence remains in 
the mirror, 


So long will your ‘worshipped’ be your own thoughts. 


l. Dr. R. M. Bucke, a Canadian Psychologist says : ‘‘The man who has 
the cosmic sense for even a few minutes only, will probably never again 
descend to the spiritual level of the merely conscious man; but twenty, 
thirty or forty years afterwards, he will still feel within him the purifying, 
strengthening, and exalting effect of that divine illuminaticn; and many 
of those above him will recognize that his spiritual stature is above that of 
the average man. (‘Cosmic Consciousness, p. 120.) 
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So long as the reflection of your existence remains in the 
mirror of your knowledge, and you are yourself ; so long will the 
‘worshipped’ be your own thoughts, and you will be screened off 
from real existence, 


When your ‘I-ness’ gets out, His ‘I-ness’ comes in and 
exhibits His jamal (beauty) on your unaware self. 


Dhét-i-Mutlaq is the person, objects are limited reflections 
in the mirror. So long as these reflections of existence are the 
Objects in your knowledge, in your thought and imagination, the 
‘known’ to you will be the objects only ; they will be the objects 
of your worship and not the existence of Haqq, 


Haqq (the Truth) is hidden in Rah (soul). Ruh is hidden in 
Qalb (mind), and Qalb is hidden in Qilib (body) ; so you have to 
discern the Truth, keeping the body in Sight. 


Haqq bi jan andar nihan wy Jan bi dil andar nihan 
Ay nihan andar nihan andar nihan andar nihan, 


26. A derwish is one who Practises mujdhada and mushih- 
hada (observance of wajiid), or fané and bagé@ (i.e, Qurb-i- 
Nawafil. 


27. A salik should refrain from bodily comforts, and an 
adept may adopt them. A hadith has: “The more you adopt 
bodily pleasure, the more is your back turned upon the next 
world.” When one has become an ‘Gri , the case is different. 
‘Ali ‘Uthman Jilani has Said : ‘‘Mujahada is child’s play and 
ma‘rifat is the work of man.” Bashar Hafi, owing to his devo- 
tion, turned away from all tastes of the body, Ma‘rif Karkhi 
availed of them. The conditions of living prescribed for a sick 
man are different from those made available to a healthy man, 
Junayd said, “He who saw me in the beginning became a Siddiq 
(a true believer), and he who Saw me in the end became a 
Zindiq.”’ 


28. Some Mashaykh believe that a display of complaint 
and distress is contrary to the quality of patience ; and some 
believe that such a display is so, only before ‘other than God’, 
Humility and weeping are acceptable to God, Prophets and 
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awiiy@ who were firm in the quality of patience did not refrain 
from humility and prayer. The Prophet himself at his death- 
bed said, ““O God help me over death-rattle.”” (Alla-humma 
a‘yini ala sakratil maut.) 

99, If one’s reason is overpowered by hdl (ecstasy), he is 
called a majdhab’ ; if he is overpowered by choler or any other 
humour, he becomes a majniin (maniac). In any case the veil is 
lifted up from before him, and he gets a peep into the unknown, 
with this difference that the maniac reverts to his previous con- 
dition and has no after-effect and reminiscences, and the 
majdhiib retains his kashf for ever, even in the next world. 1 

30. It is the consensus of ‘Ulama that prophets are free 
from shirk, which is an affirmation of ghayr’ (the ‘other’), for 
before attaining prophetship, they had already attained the stage 
of wali, which is the negation of ‘the other’ and affirmation of 
Haqq. Even in spite of this, they have committed sin, they have 
no fear. ‘JInn-allzha 1a yaghfiru an yushraka bihi wa yaghfiru ma- 
dina dhalika liman yasha.”2 (God never forgives shirk and He 
forgives all sins as He pleases.) Sins are commands from the 
Truth on the Truth for the Truth. “Ma ramayta iz ramayta wala 
kinn-allaha rama@.’3 (When thou didst throw a handful of pebbles 
(at Badr) at the enemy, it was not thou that didst throw it, but 
it was God.) 

David killed Goliath, retaining his ‘I-ness’ or egoism, and 
became a sinner. But the throwing of pebbles by the Prophet 
was not from the hand of the Prophet but from God, ‘‘Yadullzhi 
fauga aydihim.’4 (The hand of God was above their hands.) In 
the way of love, zanb (sin) is forgiven. “‘Liyaghfira lakallahu mé 
tagaddama min zanabika wa ma taakkara.’’5 (God has forgiven 
thee, O Prophet, all thy former sins and thy future sins.) 


1. The following extract from William James, Thé Varieties of 
Religious Experiences, p. 387, may be compared : 

“The sway of alcohol over mankind is unquestionably due to its power 
to stimulate the mystical faculties of human nature. The drunken con- 
sciousness is one bit of the mystic consciousness. To me the sense of its 
reality only comes, in the artificial mystic state of mind.” 

Sura Nisa, 1V : 48. 

Sura Anfal, VIII: 17. 
Sura Fath : XLVIII: 10. 
Sura Fath : XLVIII; 2. 


eet bea at 
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31. Shaykh-i-Akbar in his Fusiis’! Hikam (Bezels of 
Wisdom) saysin the ‘Bezel of Haroon,’ “Faq innal ‘Griff man 
yaraul-Haqg fi kulli shayin bal yarau ayni kulli shayin.” (An ‘Griff 
is one who not merely sees God in everything, but sees Him as 
the reality of everything.) If he does deny this, it is from his 
externality, according to the shari‘at of God. Hence the wrath 
of Moses towards Aaron was ‘from externality’, Moses was 
wrathful towards Aaron from externality, for Moses saw Haqq 
as the internal aspect of the Calf of Samirj.1 His outward 
denial was based on policy ; it was really an affirmation. The 
work of a wali is the observance of the Truth in all the mirrors 
of things, and not confining it to particular things. The sin of 
Samiri consisted in confining Haggq to the Golden Calf. 


32. Dha@t dawns on DA&t by Dhat with Dhat, and is absorbed 
in DAgt by Dhat and with Dhat, and becomes One, and then 
manifests by Dhat and With Dh&t. In this Stage there is no 
room for attributes, The point of Tauhid is merely a fajallj of 
Dhat, If the sali: wants to instruct others, he descends from this 
Stage, 


33. Descent is for the man who is appointed for a particular 
work; if he is not thus appointed, he does not emerge from his 
retreat with God. Muhammad (peace be on him) was told: “Go 
and be busy with the world.” Uwais Qarni was told: “Come 
and be with Us,” Those who have not been appointed are not 
concerned with family and the world. Sa‘di has Said: 


Agar ek sawari rahi khish gir, 
Wagar pai bundi rahi khish gir, 
If you area celebate, take your own course, 


And if you are foot-bound (married), take your own 
course, 


The prophets have adopted family life under compulsion, 
and this compulsion was for good. 


34, Revolution is the order of this path. The salik’s revolu- 
tion is towards God. 


1. Exodus, XXXII: 4, 
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Jowhari juz khud-shanasi nist dar bahr-i-wujud, 
Ma bi girdi kish mi gardym chun girdab ha, 


In the ocean of existence, there is no other pearl than 
the gnosis of self, 


We ourselves are revolving round ourselves like whirl- 
pools, 


There is revolution in our actions, in our morals and from 
hidden shirk towards Tauhid. There is no necessity for negation ; 
you cannot negative what does not exist, ‘There is not so great 
a necessity to attend to a revolution in actions and morals, as to 
attend to a revolution from hidden shirk to Tauhid. At the time 
of the Prophet, so much attempt was not made to adopt the 
austerities of life as to get rid of shirk. Whatever you consider 
‘ghayr’ is really Hagg. You consider yourself and the world as 
‘ghayr’. Consider yourself and the world as Hagg in abstract 
and in detail. 


Maghrabi aan chi tu ash mi talabi dar khalwat, 
Man ayan bar sari har kucha wa ku mi binam., 


O Maghrabi, whatever you are searching for in your 
inmost chambers, 

That I see displayed at the corner of every street and 
lane. 


Prayer, fasting, retreat (chilla) and rosary are for the obser- 
vance of Haqq in self and in the sands of the sea-shore. You 
observe the waves and lose sight of water. Waves are only 
imaginary forms, water is reality. Consider your existence as the 
existence of God, and your attributes and actions as the attributes 
and action of God. First lose your self, and then search for 
whatever you have lost (i.e., the lost self) in existence. First 
consider your self annihilated (as void) and then the reality of 
Hagq as your reality. 


35. God is the knower of ‘ghayb’ (the unseen) as well as of 
‘shahada’ (the seen), His names, the “First” and “Internal”? are 
indicative of ‘ghayb ;’ and the ‘‘Last” and “External” are indica- 
tive of ‘shahada’. In these are included in His knowledge, all the 
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internal stages of Ahdiyyat and Ulihiyyat and Rubibiyyat, as well 
as the External stages of Arwah (the soul-world) Amthal (the 
world of similitudes) and Ajsam (material world); this is the 
language of the shari‘at. In the language of siifis, the stages are: 
Ghayb, Shahada, Rith, Mithal and Ajsém which are called Hazrat- 
i-Khamsa (the five-presences) ; Ghayb is again shown under Ghaib- 
ul-Ghaib and Ghaib. This makes the six stages of shari‘at. 

“Hual-lazi khalagas samawati wal-arda fi sittati ayyamin 
thumm-astaw@ ala’l-Arsh,?"! (He created the heavens and the 
earth in six days and then took His stand on the ‘Arsh (throne).) 
The maker of shari‘at does not unfold mysteries for the ordinary 
people; ‘‘Tukkali mun nasa ala qudr ugulihim’” (Speak unto men 
according to the measure of their wisdom) is a trite saying, 
Prophets are not appointed to unfold mysteries ; they have to 
work out their shari‘at and keep the realities hidden. Some 
people asked the Prophet (peace be on him): ‘“‘anta ahad’?? (are 
you Ahad?) He said, “La, ana Ahmadun bi la mim.” (No, ‘Iam 
Ahmad, without mim”, ie, Il am banda (the limited) and my 
reality is Hagq. Hagiqat is covered by shari‘at, as it is said, ‘‘A]. 
emanu uryanun wa libasun taqwa. (True belief is naked and its 
dress is piety.) The awliyd have been appointed to lay bare the 
mysteries. They, therefore, explain them in public assemblies, 
as Hafiz says: 

Hama karam zi khud kami ba bud nami racid akhar, 

Nihan kai manad aan razay kazu bandand mah filha. 

All my objectives have precipitated into failure from 
success, 

How could the mystery remain hidden, with which 
assemblies are bound up ? 

If the awliyz had not done this, the mysteries of the Quran 
would have remained hidden. ' 

Awliy@ disclosed the secrets that were left closed by the 
prophets. The pod of the spiritual musk left untouched by the 
finger of the prophets was opened and broadcast by awliya, 

Junayd has said: 

“Ana aqwal wu ana asma bal fi darrain ghayri.” 


1. Sura Hadid, LVII: 4. 
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“Tam the talker and I am the listener ; who is the ‘other’ in 
both the worlds ?’’ 


Another awliyé@ has said: 

‘Lisa fi jubbatin siwallah Y 
‘“‘Who is there under my cloak except God himself.” 
Yet another has said: ‘‘Lisa fid darain ghayri.” 


“Who is therein both the worlds, other than myself.’ These 
are all the details of the saying in the abstract of the Prophet 
“Ana Amadun bila mim” (1 am Ahmad without mim.) ! 


Awliy@ are the mouth-piece of the prophets; they express 
whatever is in the b@tin (internality) of the Prophets’ words: 
“Al-waladu sirrun li abihi.”’ (The child is the (expressed) secret 
of his father.) Some people told Mir Hasan Sa‘adat and Fakhrud- 
din ‘Iraqi that what they had given expression to, in their books 
was not to be found in those of their Pir, Shaykh Bahauddin 
Zakriyah, and that they had committed a bid‘at (innovation), 


The latter said: ‘‘We are his murids ; murids are the tongue 
of their Pirs. Whatever the Pir had within him, was expressed 
by his tongue.” ‘‘A/-waladu sirrun li abihi’’ (Son is the secret of 
his father.) We are ladles which bring out whatever there is in 
the cauldron. The prophets leave behind them a point and the 
awliy@ turn it into a circle. These circles will remain for ever 
in the paradise, although they may disappear from this world; 
for that is the Eternal world. Eternal world is wherein all secrets 
disappear, except for the sticklers after shari‘at, priests, and 
devotees, who will be banned from these blessings as they dis- 
believe in the secrets. They do not believe in the observance of 
the God’s tajalliyat in the world and in man who is the special 
tajalli of Haqq. 

‘*Raiylu Rabbi ala surat il amrad”’ says a hadith—“I saw my 
God in the form of a handsome youth.” 


The Mathnawi says: 


Gar tajalli khas khahi surat-i-insan bibien; 
Dhat.i-Haqq ra ashkara andar ein khandan bibien. 


1, The circle of mim in Ahmad isa limitation; if this limitation dis- 
appears, Ahmad becomes Ahad. 
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If you want special tajalli, look on the face of man; 
See the dhat of Haqq plainly in smiles therein. 


36. When you look into a single whole mirror, the 
rays of light of your eyes are reflected On your face. Since the 
face is a single face, a single face alone is reflected. When there 
are several mirrors, several faces are reflected from the same into 
one eye. On your looking into each mirror, the same face is 
reflected severally. Take a single mirror, break it to pieces and 
paste the pieces on a card-board, then you see the face reflected 
in these several pieces, and it appears as many. 

Ek bar mirad har kasi, bichara Jami bar ha, 


Everybody dies only once, the poor Jami dies Several 
times, 


That is Jami is reflected several times and dies with each reflec- 
tion. The face is one and the eyes are many as in the mosaic 
of mirror. Jamél (Beauty) has several displays and for the be. 
holding of these displays, several eyes are required, ie., Love 
requires several eyes to behold it. The Lover Plays love with 
Himself by His own beauty. The displays of beauty are unlimi. 
ted, the experiences of Love are unlimited ; Beauty is neither of 
the West nor of the East ; neither of the Arab nor of the Ajam, 
Beauty required several mirrors to be reflected in, so that it 
might make several displays in each one of them. The number 
of mirrors have brought out several aspects of the same one 
Beauty, so that these aspects are heaped, one upon another, 

“Man arafnaka haqqga marifatika, ma Shahidna ka haqqa 

shahadatika. 

“T have not understood Thee to the extent that the under- 
standing of Thee requires. I have not seen Thee to the extent 
that the seeing of Thee requires,” said the Prophet (peace be on 
him.) 

37. There is or could be no such thing as real shirk 
(partnership with God); for shirk implies partnership with ‘ghayr? 
(the ‘other’), and there is no ‘ghayr’ in the stage of the Wahdat 
of Haqq. In such a case, when ‘ghayr’ is entirely negatived, one 
could not be a mushrik, however much he might try to be one. 
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The Reality of Hagg puts on appearances indicating ‘ghayr’ and 
displaying multiplicity ; still really it has no ‘ghayr’ and mul\i- 
plicity; for an appearance is a different thing from reality ; an 
appearance has no existence of itself; it is merely a thought of the 
reality, which has displayed itself to itself in unreal thought, The 
imaginary shirk which is the outcome of an imaginary appear- 
ance is only an imaginary thought which, in the tajalli (display) 
of reality, clears away—thus the Quran: 


“Jéa‘l Hagqu wa zahaq-ul-batilu; Innal-batila kana zahigqa,”) 


“The Truth has come, and the untruth vanished; really 
untruth is a vanishing thing.” 


An appearance has no substratum of existence; and what- 
ever of it, it has, that disappears from it and the one who ap- 
pears in the form alone remains. It is like a man appearing in 
a woman’s garb; when the reality becomes known, the garb 
becomes of no consequence, womanhood is thus only an appear- 
ance; becomes an ‘adam, (unreality) and a negation. Thus reality 
overpowers negation “Liman-il-mulk-ul-yauma lillahil-wahid.il- 
Qahar.’’? (Whose kingdom is it today? It is of the one Glorious 
God.) 


38. Evil comes out of manifestation; and manifestation 
is connected with knowledge; and whatever is connected 
with knowledge is an ‘itib@r (hypostasis) and ‘itib@rat are 
suppositons, and thus the world is a thought. But do not 
consider that [I call the world a mere thought without reality 
(Lé hagigata lahd). 1 mean that reality is manifest in the form 
of thought; the world is existent in the vacuity of imagination 
of the imaginer. Do not consider that thought is a mere sup- 
position (‘itibar) and that supposition cannot be gadim (permanent), 
If this were so, the knowledge of God would be unreal. Our 
thought is unreal, God’s knowledge is permanent, (gadim) and 
His ‘itiba@rat also are permanent and these permanent ‘iibd@rat 
are called sifat. Sifat are mere ‘itibarat in knowledge ; and when 
these disappear, Dh@t alone remains. There is nothing more in 
Dhat than Dh@t itself; and what else could sifat be than Dhat 


1, Sura Bani-Israel, XVII: 81. 2. Sura Mi’min, XL: 16, 
7 














98 THE SECRET OF ANA’L-HAQQ 


itself? When Dhét turned itself on itself, the sifat of knowledge 
came into evidence; the “itibarat, which you call sifat, then 
appeared in the mirror of that knowledge and found existence, 
Thus one Reality found itself with ‘itibarat and sifat, and des. 
Scended from real Oneness into SUppositional multiplicity, In 
the stage of knowledge, it was real oneness and the supposi- 
tional multiplicity had not taken shape outside in that Stage, 
In the second descent, rea] Oneness manifested in real multipli- 
city according to forms in knowledge ; and then the Teal multi- 
Plicity covered the real reality, 


Now one who does not realise that true Oneness becomes 
mushrik (although there can really be no Shirk), A mushrik 
therefore is one who does not take his place in Wahdat, and re- 
cognize himself through the veils of multiplicity, and does not 
become his own ‘ariff. Hence Mushrik and Ka@fir got their Sig- 
nificances. And Prophets were sent for the guidance of such 
men. The appearances are a veil on the face of Jamal (beauty), 
and a corner of this veil is lifted up in the case of a few, for a 
few seconds, and never for the others—(and their name is legion) 
who will be behind the veil for ever. “They are the inmates 
of fire; in it they shall abide.” (Uléyika ashibun néri hum fiha 
khalidin.)\ The People who have the veil lifted up are the 
People of Bihisht (paradise); and they will be fed on Jamal; and 
the people of veil will be fed on jalai. The one will have milk 
and honey, and the other, the juice and fruits of the tree of 
Zagium ete. Such are the thoughts of the Reality (Haqq) which 
came into appearances. He put on the garbs of good and evil, 
mercy and glory; no body could interfere with Him, “Tnnal-laha 
yahkumu ma yirid.”)? (God orders what He desires), 


39. Shirk has arisen out of kathrat (multiplicity), The One 
Dhat robed Himself in many and various garbs Thus the seeing 
of one as so many thousands is shirk. He has made the world 
fascinated with His beauty, and then put on a veil, lifting up a 
corner here and a corner there. The veil is, however, meant 
for His own adornment, and the display of His own beauty and 
not for hiding His face. A veil is Something other than the 


1. Sura Baqara, IT: 39. 2. Sura M7’ida, V; Oe 
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wearer, It is the veil of thought, the removal of which results 
in Wisdl (absorption of God in Himself). 


(0, At the time of praver, sd/ik should void himself of his 
sel, 80 that multiplicity, created by the partnership of the wor- 
ihipped, is avoided; and worship itself disappears. Ghawth, 
ihe Most Elevated, has said, “God is his own worshipper and 
worshipped.” In prayer you become your own worshipper, and 
do not carve out an idol for worshipping. If you consider your- 
sel{'as the ‘other’ of God, and God as ‘the other’ of yourself, 
you lay the foundation of shirk. The ‘otherness’ begins when 
there is a ‘second’. When there is no ‘second’, one alone remains ; 
the ‘other’ of God has never been from the beginning of time; 
and why do you call yourself the ‘other’. The Prophet (peace 
be on him) has said: 


“4na ahmadun bila mim.’ (1 am Ahmad without the letter 
mim) Thus Ahmad becomes Ahad, i.e., without the awareness of 
his self. When you attain this stage, every hair on your body 
will cry out Ana’l-Hagg (I am God.) 


Again if the devotee is other than God Himself, a direction 
is required in prayer. 


““Fa-aynama tiwalla fathamma wajhulla.”’! (Wherever thou 
turnest, there is the face of God.) If the devotee turneth to him- 
self, there is the face of God. The devotee should void his self 
of his self and find God in his self, and turn his self in one di- 
rection. ‘‘Inni wajjahtu wajhiyalil-lazi, fataras-samawati wal-ard 2 
(I have turned my face towards One, who made the heaven and 
earth ) Turn yourself to yourself, there is no ‘ghayr’. 


41. Kufr is literally covering up a seed with earth; techni- 
cally it is covering up the Hagg (the Truth). Thus one from 
whose observance Hagqq is covered up, is a KGfir. In his mental 
eye, nothing but bazil (‘maya’, ie., the ‘other’) is observable. 
This is metaphorical kufr. The real kufr is covering up one’s 
‘J-ness’ in the Hawiyyat (He-ness) of God. In this kufr, working 
contrary to the ordinances of shari‘at does no harm. To take a 


1, Sura Baqgara, IT: 115. 2. Sura Angm, VI: 79. 
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draught of wine, when a morse] gets stuck up in the throat does 
good. The sZ/lik does this under the injunctions of his Pir, as 
Hafiz has put it: 


Ba mi sajjada rangin kun garat pir- i-mughan guyad, 

Ki salik bay khabar na buad zi rah-o-rasm-i-manzilha, 

“Dye your Prayer-carpet with wine, if your Pir so 
directs, 


“The salik cannot be unaware of the ceremonials attach- 
ing to the path,” 


This Kufr is really Jan@-fillah (annihilation in God) which, 


in other words, is called unawareness (bey-khudi), poverty (faqr) 
etc, 


A derwish entered the cloister (khan-qah) of Junayd, and said: 
Alhamdu-lillah (praise be to God). Junayd said: “Say as God 
has said, ‘Alhamdu-lillahi Rabbil ‘tlamin’ (Praise be to God, 
—the Lord of ihe Worlds)”. The derwish said, ‘‘ Where are the 
worlds that I should mention them along with God,’”? 


The derwish was in the state of fanz, in which he found 
Ma-siwa-llah (‘other than God’), as ‘adum, and Junayd was in 
the state of bag@, in which he gave indications of his observance 
of the reflections of the Dhar in the mirrors of ‘adum 


42. In fané the sdlik’s awareness disappears and not his 
existence, attributes, and actions. By awareness is meant know- 
ledge of objects as such, and affirmation of their « otherness,” 
In his knowledge, objects have no existence of their own and no 
‘otherness.’ If this state continues for long, it is called Jadhba 
(ecstacy) and Junitn-i-Elahi (madness in God). One who has 
this for a minute becomes a wali; and if for a longer time, a 
qutub or a ghauth, 


43. The advance of ‘abd towards God is really the advance 
of God towards ‘abd, for unless God desires him, the ‘abd cannot 
advance towards Him. Sulak is really jadhba (ecstatic State), 
The sdlik does not turn towards God, so long as God does not 
turn from Farg to Jam. One is solitary, so long as ‘otherness? 
does not enter his mind; solitariness and khalwat are the disap- 
pearance of all ideas of ‘ otherness’ from one’s mind, 
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44, When one is aware in sleep, i.e., has no sleep mentally, 
While his eyes are closed (nayam-i-ayni wu la nayami qalbi), and 
performs his dhikr and fikr in that condition, wakefulness and 
tleop, life and death become all the same to him. 


45. At the time of eating, consider that the giver is the 
Divine ism (name) of Mun‘im (benefactor) and your hand is the 
Divine ism of Razz@q (provider) and your belly is the kiyani ism 
of Marziig (one who is provided) ; in drinking, considet water to 
be the Divine name Hye, (i.e.,) consider Hye (the life-giver) is 
present in the form of water and vivifies the mind and the body. 


46. The good things of the world are a screen from God, so 
long as you do not see Godin them. Some devotees give up the 
good things entirely. The Prophet once discarded one of his 
sandals, as it had distracted his attention in prayers ; the devotee 
accepts these so far as sustenance of life is concerned. Bayazid 
gave up drinking cold water for a year and a half, but the ‘ariff 
observes in the mirror of good things the face of the Giver 
Himself, and adopts them; but discards them when this 
observance disappears. 


The Prophet (peace be on him) has said: ‘‘Hubbiba ila min 
dunyakum thalathun at-tayab wa nisa wu qurratul-ayni fis salat.”’ 


“I love three things of your world, viz., perfumes and 
women, and the coolness of my eyes in prayer.”’ The relish per 
se of good things disappears, when you appreciate the giver 
in them. 


47. Man who is the noblest product of God, debases him- 
self before the lower creation like trees, etc. “Wa sakhkhara 
lakum ma fis samawati wu ma fil ardi jamian minhu.”! (He has 
given you the control of whatsoever is in the heavens and 
whatsoever is in the earth from Him.) The debasing of man 
arises out of desire, the desire of property and of rank, Even 
the worship of God arises out of desire for heaven. When man 
has desire for his God, this desire is a reflection of the tajalli of 
love. When man ascends, he cuts himself off from all desires 
and joins with the real Beloved. 


1, Sura Jasiyah, XLV; 13, 
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48. Shaykh-i-Akbar in his Fas-i-Harini (Bezel of Aaron) 
Says: *'Fa innal ‘Griff mun yara-ul-Haq fi kulli shayin.” (An ‘ariff 
1s one who sees God in all things.) The ‘ariff not only sees God 
in objects, but sees Him as the reality of objects. He, therefore, 
coes not give a denial to his own batin (internality) in this 
respect (i.¢., as being the reality of God). If he does this, it is 
Owing to outward circumstances, as ordained by shar‘iat on 
policy and for the purpose of making him mahjiib (screened) 
from Hagg. Moses was angry with Aaron for this very reason. 
Shari‘at is ‘the straight path’(sir@tu’l-mustagim) of the prophets. 
In this road there are restrictions, which are ordained by God. 
Some accepted the burden of these restrictions, which were 
troubles required to be borne in their own interest, and those, 
who did not accept it, became k@fir and the object of wrath of 
Rabbu’l-arbzb (the Rab of the rabs, the chief name in the Stage of 
‘Rubibiyat’ that conglomerates and rules over all other names), 
The wrath of the prophets towards their followers was for this 
very reason (i.e., the latter’s was not the Straight path). 

An ‘riff observes God in all the manifestations of the world 
in the light of the tajalliyat of asma and sifét. A perfect ‘Griff is 
one who observes these restrictions, and puts up with the 
troubles entailed by them. “Wa mun yataadda hudud allahi 
Jagqad zalama nafsahu.”! (And whoever goes beyond the limits 
of God, he does injustice to his own nafs.) He observes the 
asma in all their manifestations, as well as keeps to the path of 
the prophets and does not become ‘mahjiib’ (veiled) in multiplicity. 
This is the stage of Jam-ul-jam (in which the paths of the 
prophets as well as of the asma are merged up)—“‘ Maraj al- 
bahryni yaltagiyan baynahuma barzakhul-la yabgiyan,’’2 

“‘We have made the two seas flow freely, (so that) they meet 
together. Between them is a barrier which they cannot pass.” 


The two seas mingle in the ‘ariff. 

49, The One is observed in the Many. Observe God by 
God. “‘Basrahu bi basrihi”—Lover was himself the beloved 
before observance; when He lost His attributes in the beloved, 


1. Sura Talagqg, LXV: 1. 


2. Sura Rahman, LV: 19-20, 
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He saw the duality. 


50. Man is the mirror of God’s ‘jamal’ (beauty). A well- 
dressed man does not care so much for his dress and adornments, 
as for the mirror in which he looks at himself, for, the moment, 
dust settles on the mirror, he wipes it off with his sleeve. 


5!, The Soul of man and the Reality of Humanity had the 
gnosis of God but in the abstract. Their appearance in the body 
of man gave them the gnosis. 


“Ma khalaqtul jinna wal insa illa liyabudun.”"' “I have not 
created the jinn and the men except that they should serve Me.” 
Those who forget their promise—‘Alastu bi rabbi kum qalu 
bala shahidna.”’? (‘Am I not your Rab? they said, ‘yes, we 
bear witness’), God forgets them also. Those who remembered 
something of this, believed in the prophets. 


52. Shaykh ‘Abdulla Bilyani said: ‘Derwishi’ (i.c., derwish- 
hood), does not consist in prayer and fasting and keeping awake 
at night (vigils), which are all matters of devotion; but it 
consists in not being dissatisfied with things—, things being 
under the control of events purposed by God. The events are 
ordained by God and not by ‘ghayr’ (the ‘other’). The derwish 
has to submit to God’s events.” 


53. Unless the pride and ‘self-ness’ of slik disappear from 
his heart, there can be no fand for him, for these are the attributes 
of the ‘I-ness’ of sdlik. It is easier to dig out a mountain than to 
dig out pride from one’s heart. Therefore the ‘I-ness’ itself 
must disappear of itself, 


54. “Fa subhan alladhi biyadihi malakutu kulli shayin.’3 


“Glory be to Him in whose hands is the kingdom of all 
things.” 


“Tabarak alladhi biyadihi hil mulku wa hua ala kulli shayin 
qadir,’’4 


“Blessed is He in whose hand is the kingdom, and He has 


1, Sura Dhariya, LI: 56, 2. Sura A’raf, VII: 172, 
3. Sura Yasin, XXXVI: 83. 4, Sura Mulk, LXVII:1. 
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power over all things.”’ 


From God all things proceed, but Respect, which is 
generated by Love, demands that in so far as goodness is con- 
cerned, you refer to jabr and in as far as evil is concerned, you refer 
to gadr, as Shaykh ‘Abdul Qadir Jilani said: “Al-imany baynual 
qadr wa jabr.”” “Iman is between and betwixt gadr and jabr.” 
“‘Ma asabaka min hasanatin fa min allahi wa ma asabaka min 
sayyatin fa minnan nafsik.?! “Whatever you acquire of good- 
ness, it is from God; and whatever you acquire of evil, it is 
from yourself.” Such an attitude is really a phase of Taqwa 
(piety). When Adam was questioned about his disobedience, he 
said: “Rabbana zallumna an Jusina,”’2 (O Lord, we have been 
unjust to our nafs.) The actions of ‘abd are the creation of 
God. The movement of the key is the movement of the hand; 
although owing to priority of time, the two appear different, 
The two movements are the movements of the hand of God, 
“Yadullahi fauga aydihim.’3 (God’s hand is over their hands.) 


55. Junayd said, “Al-marifatu wujud jihlika inda giyami 
ilmihi.” (Ma‘rifat is the perception of the existence of your real 
ignorance in the face of God’s knowledge.) Ignorance is the reality 
of your dhat as compared with God's knowledge. Consider your 
knowledge as the knowledge of God. Your knowledge is really 
the outward and apparent and limited knowledge of God, which 
in its internal aspect is real and unlimited. 


The Mathnawi says: 
Imi Haggq dar ilmi sufi ghum shawad. 

“God’s knowledge disappears in siifi’s knowledge.” 

55. Fand is the disappearance of the Cognition of ‘ghayy’ 
(the other); bag@ is the knowledge of God, which one gains 
after the disappearance of the knowledge of ‘ghayr’, One reaches 
this point at the extreme end of his sulik, in which he obtains 
Wila yet. 

57. “Tnnallaha khalaga Adama ala suratihi” (Hadith-i-Qudsi), 
“God created man in His own image.” The Dhat of God 


I. Sura Nisz, 1V: 79, 2. Sura A‘raf, VII: 28. 
3. Sura Fath, XLVIII: 10, 
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comprehends all the stages of Ghayb, Shahada, Riih, Amthal ; so 
also the Reality of Man (Hagqiqat-i-Insani) comprehends the same, 
only the one does it in reality, and the other in imitation, “Mun 
arafa nafsahu fagad arafa Rabbahu’’ (Hadith). Whoever under- 
stood His God as comprehending all these stages, understood 
his self as comprehending the same. ‘“‘Araftu Rabbi bi Rabbi.” 
(I understood God by God.) Consider your dha@t, sifat and af‘al 
as the Dhat, sifat and af‘a@l of God and become One. This is the 
way of the Shuttaris and not of the other gnostizs (abra@r and 
akhyér), who adopt the practices and mujdhidat, and say, 
“consider your nafs in the way of fanz, and God’s in the way of 
baga@ ; your nafs in the way of ‘Ubidiyyat (servantship), and His 
in the way of Rubabiyyat (rulership).” This is understanding by 
way of contrariness, which is not the object of the Hadith. 


58, Desire is secret shirk (shirk-i-khafi), and it is prevalent 
in all the organs of the body and saturates every fibre thereof. 
‘*‘They have believed in God but still most of them are mushriq,” 
“La yuminu aktharhum billahi illa wa hum mushrikun.”! (The 
‘I-ness’ of Mushrik is satanic. Until it departs from his breast, 
the ‘He-ness’ of God does not manifest itself therein.) 


1, Sura Yusuf, XII: 107, 








CHAPTER XU 


Chantings and Practices (Adhkar-o-Ashghal 


1. There is not much use in performing dhikr and shagal, 
alone and by one’s self; thoughts are not concentrated except 
under the influence of a Pir Whose attention becomes effective, 
The influence of the Pir becomes definitely effective in the case 
of those who have the aptitude. The Pir, who has Teached the 
Stage of fana, can enable the murid to do the same. A bale of 
cotton remains for ever in the sun without catching fire; a 
magnifying glass intervenes, and the cotton catches fire at once, 
The perfect Pir is blind in so far as he does not S€e ma-siwa-ligh 
(the other-than-God), and the murid is also blind, in go far as he 
Sees only the ma-siia-ilah, If the Pir is blind to Haqq, he can- 
not lead the blind. 


The Pir having completed Syir-il- Allah (journey towards 


God) enters upon Syir-fil-Allah (journey in God); but he recom- 
mences his journey (Syir-il-Allah) along with the murid, and 


murid. He is the perfect vicegerent of God in his corporal body, 
from Adam till Muhammad ‘Ali Mehdi, the seal of awiliyé, 
This is not, however, by way of Tandsukh, but the Way of Buragz 
(Studies in Tasawwuf, Pp. 174). It is like lighti 
from one lamp. It is Only one light that Shines in al] lamps, the 
perfect prophetship manifested itself in one body and got the 
name of Muhammad. 


2: Muraqaba-i-Muj.iwir (the neighbouring meditation) ; Sit 
facing the qibla and hark to the inward warning. Consider 
every khatra that descends on your heart as the Cominand of 
God and carry it out in action, if it is within your capzc'ty, if 
not, carry it out in thought. 

Muraqaba-i-Mim-Mim : The first mim refers to Mutlag 
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(absolute), and the second to Mugaiyyad (the limited). Consider 
that Hagq, the Absolute, (Mim the first) is apparent in the shape 
of ‘the limited’ (the second Mim) by way of devolution and also 
that this limited is really absolute by way of ascension. 


3. Ahl-i-Mukashafa (the people of kashf) understand 
Wahdat by kashf and not by proofs. 


Close your eyes, and Wahdat is in evidence, open your eyes 
and see multiplicity in Oneness. Wakdat is from the side of 
Dhat and kathrat from the side of sifat. Heis the First, so far 
as Dhdt is concerned, and He is the Last so far as sifat are 
concerned. 

In being First, Dhat is batin and in being Last, the sifat are 
zahir. “He is the First and the Last, the Apparent and the Hidden. 


2 4 


“© Hual awwalu wal akhiru waz zahiru wal batin. 


4, Shut your eyes and ears, your body and the world dis- 
appear from you, but your ‘I-ness’ remains in your knowledge. 
Fix your self on it, so that it does not disappear. Retire into a 
corner and flee from men. This practice (shaghal) will concen- 
trate your mind, and secure for you your lost self.? 


5. The ordinances of shari‘at are based on the nature of 
things--and the nature of things is based on the attributes of the 
Dhat. When one oversteps this nature, he reaches the Reality, 
and the truth of the nature of objects dawns on him. The 
Prophet prayed: ‘“Allahuma arana hagayiq-ul-ashya kama hiya.” 
(O God, show to me the realities of things as they are). Travel 
from nature to reality and from reality to Truth. This is ‘travel 
with God,’ (Syir-ma-Aliah) and then you get into ‘travel in God’ 
(Syir-fil-Allah) which has no finality. 


6. Hearts are modelled after different patterns, hence differ- 
ent effects flow from them. The reality of Humanity is the 


J. Sura Hadid, LVII: 3. 

2. Lah bi band wa gosh bind wa chashm band ; 
‘Gar na bini sirrt Hagg bar ma bikhand, ( Mathnawi), 
Shut your lips, shut your ears and shut your eyes ; 
If you do not see the ‘ser’ of Haqq, then laugh at us. 
(‘Ser’ is the stage of Wahdat). 
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same, itis the Reality of Divinity. The Speaking power is the 
Same, it produces different tones in different musical instruments, 
according to the mechanism of those instruments, e.8., pipe, b& ja, 
and whistle. 


7. Think yourself as Speaking through all bodies. The 
differences in the voice and speech are owing to differences in the 
bodies. You are the speaker everywhere, Now dismiss the 
bodies, and you speak but with a speechless Speech ; and that is 
the reality of your speech, which is Kaldm-i-Dhatiin the Stage of 
Jam-ul-jam; and the detailed speech which consists of words and 
sounds disappears, 


Kalam (speech) is of two kinds: one jis Kalam-i-dhati which 
is in the stage of jam, and the other is kalam-i-tafsili, which is in 
the stage of farqg; the one is soundless and the other is with 
sounds and words. The Word of God (Quran) descended from 
the stage of jam-ul-jam—wherein there are no sounds. The one 
is the stage of meaning (ma‘ni) and the other, of form (siirat). 
Pulp has no crust, and when it wants to manifest itself, it 
acquires a covering or shell. Hence ‘kalam-i-dhaiz? cannot 
manifest itself without ‘kalam-i-tafsili? 


Now you understand that you had no ‘ghayr? (other), This 
‘otherness’ has arisen out of the varieties of bodies with their 
effects (thar), 


8. Once my Pir said: «J was in my room, chanting one of 
the names of Hagg. I wished every limb of my body chanted 
that name, and found that each limb was chanting my own name, 
I reported this to my Pir, who said that this was better than what 
I had anticipated.” God has said : “‘Fadh karuni adhkuy kum, 1 
(Therefore remember Me, I will remember you.) 

Na manad dhikr wa dhakir nur gardad, 

Zi sar ta pa hama madhkur gardad. 
“The chanting disappears and the chanter becomes Light. 
From head to foot, he becomes the chanted,” 


Similarly the walls of your room may chant the name, 


1, Sura Bagara, II: 152, 
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Herein you reach the stages of Qurb-i-Farayad and Qurb i-Nawafil. 
This is Dhikr-i-sifati. In the case of Dhikr-i-Dha@ti, he hears the 
word ‘I’, ‘i’ from his heart which is the stage of ‘Ana’l-Haqq.’ 


It may be remarked that if the Dhakir (chanter) hears 
this himself, it may be a case of auto suggestion or self- 
hypnotization, but if others—(outsiders and incomers into 
the circle) hear it also, as in the case of Mansur Hallaj, 
it can no longer be that; the voice or sound or even the 
writing on the wall—'‘Mene, Mene, Tekel, Upharsin’’! 
lie in deeper mystic depths. 

9. Some ‘ariffs practise Dhikr-i-sifati, for Dhikr-i-Dhaii is 
always behind it. Dhikr-i-sifati is a ladder to Dhikr-i-Dhati, 
wherein there is nothing except ‘I’. So long as the salik has not 
reached the illumination of DAat, he says : ‘He is Haqq,’ ‘He be 
praised’ ; when he reaches that stage, he says: ‘I am Haqq.’ Hence 
the Maulwi Ma‘nawi said: ; ; 

Ilm-i-Haqq dar ilm-i-sufi gum shawad, 
Aine sckhun ky bawar is mardum shawad. 


“‘God’s knowledge disappears in the knowledge of sif?. 
How could ordinary people understand this.” 


Here siifi becomes affirmed, and his ‘ghayr’ (‘other’) is 
negatived, i.e., the knowledge of God, as such, negatives the 
God-ship of ‘@riff—When God was Himself, there was no ‘ghayr’, 


1. Daniel, V; 45, 








CHAPTER XIV 


Affectations of the Heart (Khatrat) 


1. Faniis the annihilation of the aware-ness of ma-siwa-llah 
(other-than-God), whether it be of the world or of the nafs of salik. 
In fana, slik retains the knowledge of this annihilation. When 
this knowledge is also annihilated, it becomes Fanda-ul-Fana 
(annihilation of annihilation), The negation of negation is 
affirmation, and it therefore becomes Baga, “Inni annallah,’ ' 
(truly lam God). The knowledge of self is the knowledge of God. 

“Kullu mun alayha fan wa yabga wajhu rabbika dhul- Jjalali wal 
ikram,”? 2 (Every one on it must pass away, and there will endure 
for ever the face of the Lord with His glory and honour.) 

2, There is no devotion more effectual than attention to 
khatrat, so that the ma-siwa-llah (other-than-God) does not 
absorb you. 

Hadith says: 

“Inna fil badini la muzgatan idha sulahat sulaul badani kullahu, 
wa idha fasadat fasadul badani kullahu.” 

“There is a lump of flesh in the body; which if you purify, 
the whole body is purified ; and which if you vitiate, the whole 
body is vitiated.” Heart is the king and the organs and limbs 
are its subjects. If the king is rightly guided, the body also is 
rightly guided. Hence the seeker after God should purify his 
heart by nullifying khwéatir (affectations) so that the subjects also 
are purified. The ‘Ulama first attend to the body, thereby trying 
to purify the heart. This is a long process. The prophets 
attend to the heart first, and Open its eye. 

The tajalli of God dawns on the heart unexpectedly ; but 
it dawns on the hearts of those who are prepared for it.3 


1. Sura Ta H3, XX: 14, 2, Sura Rahman, LV: 26 and 27, 

3 This also was the experience of Behmen, the mystic of Gorlitz in 
Germany. RA, Vaughan in his Hours with the Mystics (p, I-83) says: 
‘‘Behmen was twenty-five years of age, when he became the subject of this 
his first illumination He stated that he was thrown into his trance, while 
gazing on the dazzling light reflected from a tin vessel,” 
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4, Gabriel is one’s temperament (khatra), that makes an ‘abd 
aware of his Rab. The word of God descends from Ulithiyyat to 
Gitbricl through Rih-i-Muhammadi; thence to the body of 
Muhammad (peace be on him). The Reality of Muhammad 
ipeaks to the soul of Muhammad; and the latter to the body of 
Muhammad. The word of God is first Wahy (revelation) and 
then //ham (inspiration), and then khatra (m@laki, nafsani, sarani). 
These are all tajalliyyat of the word of God. 


5. Whatever takes you to God is religion; and whatever 
stands in the way of God is the World. 


6. Zilim of nafs is one who remembers God for the sake of 
this world and of the next. 


An la-ilaha illa anta subhanaka inni kuntu min az zalimin.”” 
(Truly there is no god except Thee the Pure; certainly we are of 
those who are zzlim (a zdlim is one who leaves a thing out of its 
place). Remember God for His own sake, so that you may te 
free from shirk. Do not give up dhikr, for fear that you are 
doing it to get rid of carnal temptations, you may reach God 
through and by the blessings of dhikr. Be in quest of the friend, 
do not give up your quest for the sake of the foe. The disciples 
of Shaykh Shah Wajhuddin could not get rid of the perturbation 
of heart, and how could they perform dhikr? The Shaykh said 
that the work of Satan is to scatter your mind, and yours is to 
concentrate it. 


It is said of Khannis (i.e., the Satan) that he scatters your 
thoughts (Yu was wisu fi sudir innas.)2 And it is also said that 
“God has not created men and genii except to serve Him” 
(Wa ma khalaqtul jinna wal insa illa leyahu dun.)3\ Hence in 
devotion, do not scatter your thoughts. 


7. “ Al-khwatir rasul ul-Haqq.” (Every khatra, (every idea 
or agitation of mind) is a messenger of God. Every khatra, 
whether jalali or jamali is a prophet of God; but as long as the 
salik is in his senses, he should not step beyord the bounds of 


1. Sura Anbiya, XXI: 87, 2 Sura Nas, CXIV :'5, 
3. SuraDhariyat, LT : 56, 
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Shari‘at; he should avoid the extremes. Gulshan-i-Raz says: 


Muwassir Hagq shanas andar hama ja, 
Walay bayrun manih az had-i-khud pa. 
“Recognize God as actor everywhere ; 
But do not overstep your bounds,” 


For opposition to shari‘at is a poison, and results in the 
death of mind, and darkness. 


8. Amiru’l-Mouminin Hazrat ‘All said: 


Dawaika fi ka wa ma tashair, 
Wa dai ka min ka wa ma tabassir. 


“Your remedy is in you, you do not perceive, 
Your disease is from you, you do not observe.” 


You are small on account of limitations. You see all in 
yourself and yourself in all in detail. Whatever you desire, 
desire it of yourself, 


9. Khatrat come into the mind by inspiration and not 
through the avenues of the senses which belong to Alam-i-Mulk. 
They come in from ‘Alam-i-Malakit, in spite of the senses; be 
they of the righteous kind or of the unrighteous. Knowledge of 
the world comes in through the senses ; and whatever comes in 
from ‘Alam-i-Malakit comes through the hole of the heart (the 
mind’s eye) by means of the faculty of imagination as in dream, 
Or without it as in after-death. The khatrat come in voluntarily 
in the case of ordinary men after involuntary death, and even 
also in the case of men who die before death. “ Mutu gabla an 
tamutu’’ (die before death) is the holy injunction. Mujahada is 
therefore necessary for this latter; so that one attains death in 
life itself. One thus experiences in life itself, what others ex- 
perience in after-death and passes through “tlmu'l-yagin (know- 
ledge by assurance) to ‘aynu’l-yagin (knowledge by actual 
experience or sight), 


Prophets and awliyd attain these experiences in their life-time 
only (i.¢., they have a peep into ‘Alam-i-Arwah and Alam-i-Mithal 
in this life in wakefulness which is called kashf), 
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10, ‘‘Huwal awwalu wal akhiru waz-zahiru wal batin.’! (He 
is the First and the Last, the Apparent and the Real.) 


If He is there, there is no room for shay (thing) or the ‘other’ 
Whether external or in imagination. ‘Ala innahu bi-kulli shayin 
muhit.’? (Now surely He encompasseth all things) ie., both 
external objects and objects in imagination. His First is His Last 
and vice versa; and His Apparent is His Real and vice versa, 
There is no room for transitoriness in Him. 


11. A khatra (an affectation of the heart) is from God and 
should not be referred to the ‘ghayr’ or the ‘other’; khatrat— 
whether for good or for evil are the illuminations of the Word of 
God that descend on the heart, “‘A/-khawatir rasul-ul Haqqi fa 
yastajib laha,”’ (Khatrat are the messengers of God, do therefore 
accept them.) 


12. When a Satanic or Nafsani khatra dawns upon your 
heart, accept it as the command of God and obey it in knowledge 
and in imagination; and when a Rahmani (divine) or Malaki 
(angelic) khatra dawns, act it out actually as it takes you nearer 
to God. In this way, a Sufi has always his eye on the khatra 
and is not unmindful of the workings of the heart. The Shuttaris 
lay stress on this point, and consider all khatrdt as from this 
source, 


13. In Wahdat (oneness), kathrat (multiplicity) cannot be 
contained. Multiplicity has to be annihilated to attain Oneness. 
The ‘mim’ of Ahmad is annihilated in Ahad. The Companions 
said to the Prophet: ‘‘O Prophet, art thou Ahad?” The answer 
was ‘‘No, J am Ahmad without mim’?’—The mim is annihilated 
in the tajalli of Ahdiyyat. 


‘Mon raani faqad ra al-Haqq.”’ (Whoever hath seen me hath 
seen God.) 


14. When there is no ‘ghayr’ in Wahdat, how could you 
observe ‘ghayr’—in your devotion? Hypocrisy in devotion must 
exist, when there is a ‘ghayr’. 


15. You do not recognize Him in humble things; His 


1, Sura Hadid, LVII: 3. 2. Sura Ha Mim, XLI: 54. 
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grandeur becomes a screen before you. No one could recognize 
Alexander the Great, in the garb of a porter. His servantship 
became a screen. 


16. When a sin is committed, consider it to be a command 
of God, and one’s self as appointed to commit it ; and turn from it 
with Jstighfar (“I seek the protection of God from evil’) which 
also'is a command of God. Do not ignore Qaza-o-Qadr. Con- 
sider yourself as an instrument of action. Keep in view Tauhid- 
in-action, and ignore yourself and your actions > every action good 
or evil is here from the Real Actor, who is Haqq--i-Mutlaq. An 
action is the result of an attribute of His innumerable attributes : 
the attribute is dependent on Dfat. From action, proceed to 
attribute, and from attribute to Dhat. Every action of yours in 
the world, is as epiphany of His action, attribute or Dhat, and 
dissolve yourself in these epiphanies. Junayd, the leader of this 
sect, said that ma‘rifat (gnosis) had four Stages. Firstly, consider 
every action and movement, good or evil, from sail: (self) and 
the world, as Proceeding from the Real Actor; and detach these 
from the limited actor who has no action or attribute or dhat of 
his own. The ‘limited’ is the mirror of dh@t, attributes and actions 
of the Absolute—it only reflects these. Secondly, proceed from 
action to attribute, for there can be no action that does not pro- 
ceed from an attribute. Thirdly, consider each Khatra as a 
command of God. If it isa jalalj khatra, and according to shari‘at, 
act it out. 


“Ma min dabbatin illa hua akhizum bi-nasiyatiha inna Rabbi 
ala siratin mustagim.” 


“‘Whatsoever crawls has its forelock in the hand of its Rab” 


The forelock of the rab of your soul, is in the hand of the 
limited rab of self ; that of the latter in the hand of Rab-ul-Arbab ; 
that of the latter in the hand of Ulihiyyat ; and that of the latter 
in the hand of Wahdiyyat and of the latter in the hand of Wahdat ; 
and of the latter again in the hand of Dhat-i-Mutlag in succession, 


Fourthly, this knowledge of self requires the mirror of 
God’s knowledge, so that you recognise God’s knowledge in 


1, Sura Had, XI: 56. 
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your knowledge as your ‘irfan (gnosticism) i.e., the very same 
knowledge is manifest in ‘ar:ff in the shape of his ‘irfan. This 
is what is meant by good and evil being from God. These are 
the actions of God; from actions, attributes come out; and 
attributes manifest Dhdt. An ‘ariff has nothing to do with good 
and evil, he is only an instrument. Keep your sight on com- 
mand, and not on the command-giver and command-receiver ; 
otherwise people refer the result of action to self, to their nafs 
and to the Satan. One day, a murid said his prayer : ‘‘Al-humdul- 
lah ala towfig wu astaghfirulla ala tagsir.”’ (I thank God for right 
puidance and seek protection from sin.) His Pir shouted out: 
“J thought you said your prayers and became a Musalman, but 
never that you became a k@fir and mushrik.” The Murid said, 
“How so?” ‘You connected your action in Hamd and Istighfar 
to self. This is kufr and shirk. ‘Wallahu khalaqakum wu ma 
tamalun.”! (God has created you and whatever you do.) His 
creation is all good; for existence is pure goodness. Whatever 
evil comes in your fancy is related to ‘adum. To confess one’s 
sin is a sort of adub (respect) to God, Adam and Eve said, 
“Zallamna unfusana.”* (We have done-injustice to our nafs.) 
When they were asked why they had eaten of the forbidden tree. 
But respect should not be carried to the extremity of shirk. ‘‘Ala 
innal awliya allahi la khufun alayhim wu la hum yahzanun.’ 3 
(Truly to the friends of God, there is no fear and danger). Shirk 
and fear stand in the way of Tauhid. ‘‘La inda Rabbi sabahun 
wa-la masaun.”” (For God there is no morning or evening.) A 
Muwahid should have his eye on Tauhid although sin comes out 
of him involuntarily with the result of going to perdition. Awlipa 
and prophets were more afraid of shirk than of sin.4 You free 
yourself from shirk, if you void yourself of your self: “La tushriku 
billahi innas-shirka lazulmun azim”’> (Do not associate aught 
with God, most surely shirk is a grievous iniquity.) To free one’s 
self from ‘self’ is more difficult than the killing of self and death 
in life, 


1, Sura Saffat, XXXVII: 96. 2, Sura A‘raff, VII: 23. 
8. Sura Ytous X : 62, 4. Cf. Math., IV; 10, 
5 Sura Luqman, XXXII; 33. 











CHAPTER XV 


Music (Samz‘a) 


1. When asked why he did not dance (in ecstacy), Junayd 
of Baghdad quoted the following Quranic verse: 


“Watara’l jibala tahsabuha Jamidatan, wu hi ya tamuru marras 
sahab.”1 (And you see the mountains, you think them to be 
solid, although they pass away as the passing away of the cloud.) 


The dancing of adepts has no outward thythmical move- 
ment; it has only an inward movement. The point of Wahdat 
becomes the multiplicity of kathrat in its circular dancing; only 
the eyes that are ‘opzned’ can see this. This dancing is also the 
movement of Dhat from internality into externality in the process 
of ‘Kun Fa-yakun.? (Be, so it becomes.) The Qutub of each age 
identifies himself with the atoms of the world in the Process of 
‘the revival of similitudes’ (tajaddud-i-amthal), Some of the 
awliy@ get into the state of Qurb-i-Nawéfil at the time of 
sama‘a (hearing of music), in which they speak by God and 
hear by God. They become the reality; and God becomes 
their instrumentality, “I am the speaker, I am the hearer, 
and who is the ‘other’ in the worlds?” “Ana aqwalu wu ana 
asmau bal fid-darrain ghayri”’ (the bubble realizes its identity 
with the ocean); some get into the state of Qurbi-Farayad 
in which they realize God, Speaking by the tongue of the 
singer, and hearing by their own ears, i.e., God becomes 
the reality and abd the instrumentality (the ocean realizes its 
Oneness with the bubble). The singer becomes the ‘tree’ (the 
‘burning bush’) of Sinz‘i, and the hearer becomes Moses, so that 
all his organs become his ear and hear the talk, and he disap- 
pears. Some get into the state of ‘ayn ba ‘ayn, in which the state 
of Wahdat overpowers them, and they become Ibnul-Waqt, and 
find the singer and the singing to be their Own reality and them. 


movements and instrumeats remains outside Wahdaniyat, (One- 
1, Sura Namal, XXVII: 8s. 2. Sura Yasin, XXXVI: 82, 








MUSIC (SAMA‘A) 117 


Ness). But the higher is the stage of Abul-Wagt, who descends 
lo the lower stage of Farq (differentiation) after having realized 
Jam‘-ul-Jam‘ (assimilation). He overpowers samd‘a, and samda‘a 
does not overpower him 


2. Ecstacy is rhythmical movement that comes into play 
on hearing music. The Prophet prohibited this in normal states. 


He said: ‘“(O Muawiyah), one is not the searcher after God, 
who does not get into ecstacy on hearing the mention of the 
Beloved.” ‘‘Li annahu laysal karim mon lam yahtada inda samai 
dhikril Habeeb.”’ 


Junayd said that one’s getting into ecstacy in sam@a re- 
minds him of the address of God to the souls on the day of 
Mithaq, (promise). Ecstacy is like the demand of fish for water 
or the onrush of the moth towards the lighted lamp. Sometimes 
people die in ecstacy, and hence it is prohibited (haram). 


3. A beginner requires the music of the musician to bring 
him into ecstacy; to an adept the singing of birds and the flow 
of wind are sufficient music. The one is subject to imagination, 
he takes delight in words, and this is a screen; the other is in 
the act of observation (of God’s epiphanies), and music fades 
before him and the screen of imagination uplifts. When Majoiin 
saw Leyla, he forgot himself; when she spoke, he came to him- 
self, i.e., descended from the ecstatic condition. Saméa‘a (music) 
restores people who are immersed in epiphanies, to their normal 
condition, To the beginner, sam@‘a is, however, an elevation. 


4. The pathway of the prophets is different from the path- 
way of the ‘asmd’ (vide Studies in Tasawwuf, p. 65). The latter is 
indicated in the Quran thus :— 


“Wa ma min dabbatin illa hua akhizum bi nasiyatiha inna Rabbi 
ala siratin mustagim.”! (Whatsoever crawls (on earth) has its 
forelock in the hand of its ‘rab’ (ruler); and that rab is on the 
right path.) Keeping to the pathway of asma@, the salik must 
tread in the pathway of the prophets. He is, however, excusable, 
if he oversteps it in a state of ecstacy. 


1. Sura Htd, XI: 56, 











CHAPTER XVI 


Ascension (‘Uriij) 


1. “Wamon kana fi hadhihi a‘ama fahua fil-akhirati a‘ama 
wa azallu sabila,’?! 


“And whoever is blind here, shall (also) be blind in the 
hereafter and more erring from the way.” 


He who has not observed tajalliydt here, is not likely to 
observe the same in the future world. This world is the harvest- 
field of the next, ad-dunya maz aratul akhira, 


2. ‘Aziz Musaffi said that the reality of heaven is what is 
favourable to us; and that of hell what js unfavourable; the 
one is happiness and the other uphappiness. There are several 
doors to heaven and hell, All commendable actions and words 
are the doors to heaven, and all uncommendable actions are the 
doors to hell; for happiness accrues in one case, and unhappi- 
ness ia the other. There are the sources of ‘revival of simili- 
tudes’ in the next world. Good things like ‘submission’ (to God) 
and piety take shape; and evil things like kufr and sin also take 
shape. 


3. Ad-dukulu fil kufrul-haqgiqi wal Khuruju min Islami-ul- 
majazi: 

“Ingress into real kufr and egress from metaphorical 
Islam.” 


The metaphorical Islam is shirk-i-khafi. The great idol of 
worship is your ‘I-ness’, which is considered to be your existence, 


Al-nafsu hiya sanam-ul-akbar wu nazar ilayhi shirk-i-dhati, 


Nafs is the greatest idol, and observance thereof is shirk-j- 
dhiti. 


Real kufr is dissolution of ‘I-ness’ in the ‘I-ness’ of God, 
‘Kuff’ literally means ‘covering up’. As the farmer covers up 


1. Sura Bani Israel, XVII: 72. 
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the seed with the earth, he is a kafir. This process of kufr is 
called ‘Fand-filiah’, although in shara‘ it is the process of working 
contrary to ordinances and laws. 


4, There are two sets of siifis—the Maldmaites and Sala- 
maites. The former outwardly are the men of kufr, but at heart, 
they are Musalman and devotional. While kufr literally means 
hiding a seed underneath the earth; here it means fana@, or 
effacement of the self of salik, under the all-hiding shadow of 
the existence of God. Saldmaites are overpowered by outward 
observances, Hazrat Ghawth has said: ‘‘ Sinners are involved 
in sins and devotees are overshadowed by devotion, lovers of 
God are free from both these.”” Hence Abi ‘Ali Sina wrote to 
Aba Sa‘id Abul-Khair: 


“(41 Khuruju min Islamul majazi wad dukulu fil kufrul haqiqi.” 
“Exit from metaphorical Islam and ingress into real kufr.” 


If you are desirous of the Truth, forego custom. Even if 
you eat ten maundsof grapes, you will never become intoxicated. 
When the pulp become ripe, the rind is of no good. 


5. Shaykh Yahya Munir writes that the ways of awliya are 
not uniform. One eats heartily,! and sleeps soundly ; another 
starves himself and keeps nightly vigils. One associates with 
people, and another keeps aloof. One dresses in rags, and an- 
other in silk and fine linen ; and one keeps silence and another 
joins in conversation; one conceals his condition, another reveals 
it. One does service to all, devotee and fornicator alike; and 
another does not answer the salam of the latter. One receives 
gifts without asking ; another does not receive them. 


6. In fané (annihilation) the knowledge of Fan@ remains, 
and one attains in it Baga (eternality) along with it. 


In Fana@-ul-Fana@ (annihilation of annihilation), the knowledge 
of Fanéa itself disappears and one attains in it Baq@ without this 
knowledge. 

Inthe former case, he is not annihilated in his own dha@t, and 
in the latter, Haqq remains eternal with the knowledge of His own 


1, Kulu mintayyibati ma Razagnakum, Sura Baqara, II: 172, 
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Baga (eternality) and the Fana of His ‘ghay;’ (other), 
‘Adum (nothingness) has no knowledge of its ‘nothingness’, 


7. Some give knowledge preference over action, and some 
Teverse this process. The truth is that action is knowledge in 
Shape. Overstep both these and attain ‘ha/’ (state of ecstacy), 
Which is the ultima thule of both these. The men of God do not 
engage themselves in any other than the thought of Tauhid. 
Knowledge, action and Adi come in succession. Correct action 
comes out of correct knowledge under the guidance of a teacher, 


8. In fund, salik finds all ta‘iyyunat (limitations) as tajalliyat 
(illuminations) of God and himself out of them ; and when he 
reaches the stage of baq@ he finds them as his own. Thus in the 
former, the knowledge of sdlik disappears in the knowledge of 
God and in the latter, the knowledge of God disappears in the 
knowledge of salik. Now he knows that he is ‘the known’ himself 
by his own knowledge, and not by the knowledge of ‘ghayr’ for the 
‘ghayr’ with his knowledge has disappeared. The knowledge and 
existence of Haqq have disappeared in the knowledge and existence 
of Self. Here he finds himself as the Truth, and the rest (the 
world) as existing by his own knowledge. S@/ik in his duality 
thought himself as existing by God’s existence ; when ghayriat 
(‘otherness’) disappeared, he found himself existing by his own 
existence Then he knew himself as knower by the knowledge of 
God, now he becomes knower by his own Knowledge, Maulwi 
Ma‘nawi says : 


Ilm-i-Haqq dar ilm-i-sufi gum shawad 
Aein sakhun ki bawar-i-mardum shawad. 


“God’s knowledge disappears in siffi’s knowledge, 
How could ordinary men believe in this,” 


Sufi’s knowledge disappearing in God’s knowledge requires 
sifi’s annihilation (fana) ; and God’s knowledge disappearing in 
sufi’s knowledge requires his permanence (baqg@) When stfi’s 
knowledge disappears in God’s knowledge, safi's Knowledge be- 
comes God’s knowledge itself. Thus in ascension (‘uriij) siifi 
finds himself as f1aqq, for here sif1 and his knowledge are both 
annihilated. When God’s knowledge disappears in sifi’s know. 
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ledge, itis baga. His knowledge becomes sifi’s knowledge itself. 
Ilere when the bubble itself becomes the reality of the sea, it no 
longer remains a bubble. When the sea becomes the reality of 
the bubble, the bubble becomes the sea itself and finds its own 
reality. Again the sifi is under the limitation of knowledge and 
existence ; when he dissolves himself, his knowledge becomes 
unlimited. This is Fana. When God’s knowledge comes under 
the limitation of sifi’s absolute knowledge becomes limited 
knowledge. This is Baga,—the sea disappearing in the bubble. 
This is the stage of declension (nuziil). Mathnawi says :— 


Hast khurshidi daruni dharrai, 
Sher-i-nar dar posteen-i-barraai. 


“There is a sun in every atom, 
A splendid lion under the skin of a lamb.” 


In the first, the sifi finds a limitless ocean within the limits 
of existence ; the limitless within the limits of himself—the sun 
within the atom. Wheo he finds the absolute knowledge and 
existence limited within himself, he says: 


Ilm i-haqq dar ilm-i-sufi gum shawad 
**God’s knowledge has disappeared in siifi’s knowledge.” 


Fana is the annililation of stfi and substantiation of Hagq ; 
baq@ is the reverse of this. For ‘otherness’ herein disappears ; 
and, in this condition the whole world is found to consist of his 
own Tajalliyat—all as manifestations of his names and attributes. 


The ordinances of shari‘at and farigat are dispensed with in 
this stage. Fandis the annihilation of one’s unreal self (the house 
of ‘I’ is empty, as they say) and Baga is the substantiation of the 
real self in one and all. The dhikr of Dhdat is the dhikr of ana 
(‘1’), hence they said ‘I am Hagq’ (Ana’l-Haqq). In this con- 
dition ‘otherness’ disappears. Hu (He) is third personal pronoun; 
there is no necessity for this, when the person is present. When 
God speaks by Himself, He says ‘I am the Truth’’—Ana‘l- 
Haqq, ‘“‘f am the Pure” (Subhani). God is immanent in 
the dhat of sifi, and the knowledge of God is immanent in the 
knowledge of sifi. When the stfi descends to the stage of the 
c‘reated’, he says: Hi-al-Haqq (He is God) in reference to the 
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stage he was in before. The wazifa (repetition) of bandagi (‘ser- 
vantship,’ ‘creatureness’) is ‘He is God”, and giving Him His 
attributes and the wazifa of God is giving attributes to Himself. 
When Shah ‘Alam repeated the names of God, he used to become 
the ‘named?’ itself, jalali (or glorious) or jamai/i (beautiful) as the 
case might be. When he uttered the name Al-Jabbir or Al- 
Qahar, he would appear in the form of a lion or an elephant, 
and his disciples would run away from him; when he uttered the 
name A/l-Jamil, he would appear like handsome youth. 


9. “The pillar-less sky is the miracle of the ‘ariff”’ From 
this, understand what is an ‘Griff. Wujid-i-Mutlag (absolute 
existence) is the pure dhdt of “Griff; jabriit is the world of his 
attributes, malakut that of his actions ; and na@sit, that of his 
@thar (effects). In fact, the ‘whole’ is “ariff himself. “Alhamdu 
lilahi Rabbil ‘Glamin”’ ‘all praises (of perfection) are due to the 
Lord of the Worlds)’ which are as mentioned above. The whole 
creation from Aq/-i-kul to the sphere of dust seek His protection. 
The straight paths (siratw’l-mustagim) of asma (names) and of 
the prophets are with him. The knower (‘ariff) and the known 
(ma‘riif) are the same. 


10. The fire of love becomes the light of gnosis in the long 
run ; and when it does so, it loses its warmth and restores peace 
of mind and ease and relish. The Mathnawi says : 


Dar aan manzil chaharum just wu juay 
Na bashad ba Khuda juz guft wu guay. 


‘In that stage the fourth searchings 
Do not remain except talk with God.” 


The relish of gnostic is superior to that of love, 


The heat of love burns once, and that of gnosis several times: 
the gnostic is annihilated (becomes fani) and again rehabilitated 
(becomes baqi) every movement ; the relish of the lover depends 
on his own existence and that of the annihilated gnostic on 
Haqq. He becomes the halwa (sweetmeat) itself ; and the discri- 
mination of relish is not in him. 


Jami has said :— 
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Ek bar mirad har kasy bichara Jami bar ha 


“Everybody dies only once, and the poor Jami several 
times.” 


Love is the tajalli of Jalé] and gnosis is that of jamal. In 
the one the lover is annihilated and becomes f@ni; and in the 
other the gnostic becomes permanent and bagi. In the one, it 
is: “Thou canst not see Me,’ (Lan tarani)! and in the other, 
‘Behold on thy Lord” (Alam tara ela Rabbika)? and “Praise be 
to Him, who took His servant on a night from the sacred mosque 
to the remote mosque.” (Subhan al ladhi asra bi abdihi laylan min 
al masjid-el harami el-al masjid el agsa.’? In the one case the 
lover goes up of his accord, and in the other the gnostic is 
called up by God. 


God spoke to Moses from ‘a burning bush’, as Moses was in 
search of fire. If he had appeared in any other form, Moses 
would have turned away. Man turns to the thing on which he 
has set his heart. To some God appeared in the shape ota 
‘beardless youth’ ; to Shaykh Bahauddin Naqsbandi, He appeared 
in the form of Shaykh Nizimuddin Awliya; to Fatima, the 
daughter of the Prophet in the form of Muhammad (peace be 
upon him). Tajalliyat that dawn on the mind of the ‘people of 
heart’ have no form. 


11. ‘Subhan al ladhiasra bi abdihilaylan.’’4 (Praise be to Him 
who made His servant journey in the night—of mi‘raj). Here the 
point is that the servant did not go, but was caused to go. The 
nominative of the verb is ‘He’. In the case of Moses, it was 
“Wa lamma@ jaa Musa li-migatina.” > (Moses came at Our ap- 
pointed time) ; and he had the reply: “Lan tara ni.” (Thou 
canst not see Me.) In the case of the one who was called, it was, 
‘Alam yalamu bi annalaha yara.” 6 (Does he not know that truly 
God sees.) ‘The words in the night’ also show that the Prophet’s 
eyes were blindfolded to the ‘other’ (i.e. the world), when he 
was taken to the presence of God, so that the seer and the 
seen became the Hagg. 

1, Sura A‘raff, VII: 143, 2. Sura Furqan, XXV: 46, 

3. Sura Bani Israel, XVII: 1. 4. Ibid. 

5, Sura A’raff, VIL: 143. 6. Sura Alaq, XCVI: 14, 
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Ma zaghal basaru wu ma tagha.' 


“The eye (of the Prophet) did not turn aside, nor did it 
exceed the limit.”” Hitherto the Prophet was the seer and God 
the seen ; he was the hearer, and God the speaker. Now the 
tables are turned. Then the command was: “Qiff ya Muhammad 
alana Rabbika yusalla.” (Stay, O Muhammad, God is saying 
namaz to you.) “Hitherto you were uttering God’s praises: now 
He is uttering your praises (i.e., “He is uttering the praises of His 
first Nafs.) Then you were the praiser, now you are the praised 
(Mahmia).” 


Prayer is of two kinds: Simple and Compound. Every 
object in the world is in simple prayer. ‘“Yusabbihu lahu ma fis 
samawati wal ard.” (‘“‘Whatever is in heaven and on earth is 
praising Him—declaring his glory.’’) The compound prayer is of 
devotees and ‘ariffs. 


12. Limitations are not the ‘ghayr’ of God, since they have 
no ‘necessary,’ in fact, any existence other than God’s. Hence 
when the sdlik reaches Fund, he attains existence other than the 
‘necessary existence’ of Dh@t, i.e., he attains the existence of sifat. 
Mir Hasan Sa‘adat, therefore, says in his Tanzihatu’l-Arwah that 
with exertion, banda (‘the limited’) becomes a wali and not God. 
Thus the ‘Ana’l-Haqq’ of Mansir and ‘Subhani’ (‘I am Holy’) 
of Bayazid were mere limitations. These were the manifesta- 
tions of the attribute ofkaldm (spzech), through which He 
spoke : “‘Lisanahul ladhi yutakallimu biha.” (His tongue by which 
He speaks.) 


The voice from the tree of Sindi: ‘‘Inni anallahu la ilaha illa 
ana.’ (I am your God; there is no god beside Me) is of the 
same category. These, viz., Mansur, Bayazid and the ‘Trees? 
became the manifesters of God’s words ; they were mere instru- 
ments of God and not God Himself. In Fana@ the consciousness 
of salik disappears; consciousness means knowledge of things 
and assertion of ghayr ; objects become existent themselves in his 
sight. If this state continues for ever, he becomes a majdhiib or 


1, Sura Najm, LIII: 17. 2. Sura Hashr, LIX ; 24, 
3. Sura Ta, Ha. XX: 14, 
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maniac in God, 


13, ‘All said: ‘I have such a knowledge in my mind that 
if I divulge it, you would tremble like a long rope that is let 
down in a deep well.” Ibn ‘Abbas said: “If I gave out the 
commentary of the verse: 





‘Alam tara kayfa khalaq allahu saba samawatin tibaqan.’ } 


‘Do you not see how God created the seven heavens alike’ 
you would stone me to death.” 


14. Tajalli (epiphany) is of two kinds: Tajalli of God 
(Rahmani), and Tajalli of Soul (Rah@ni). Several sdliks have 
gone astray in the path of the latter, having received a relish 
and complacency from it, when it dawned on them. For even 
this tajalli proclaims ‘‘Ana’l Haqq’’, (I am the Truth), finding 
the whole creation prostrating before its throne; but it is 
evanescent i.e, has no real fan@ in it; and when it does dis- 
appear, animal qualities reappear, and the nafs reasserts its 
supremacy over man with greater force. In Tajalli-i-Rakmani, 
the mountain of nafs is blown to pieces as the Sinai was, when 
God appeared on it. 


In the Tajalli of Soul, doubts often assail the heart, and the 
relish of Divine knowledge is not complete. Pride finds a place 
in the heart; and one’s ‘I-ness’ is more and more confirmed ; 
and one throws off the shackles of shari‘at. In the Divine Tajalli 
these are burnt up. 














Tajalli gar rasad bar koh-i-hara 
Shawad chun pashm-i-rangin para para 
Tajalli gar rasad bar koh-i-hasti, 
Shawad chun khak-i-rah hasti ba pasti. 


“When fajalli falls on a mountain of the plain, 
It goes to pieces like carded wool. 

When it falls on the mountain of existence, 
Existence goes down like dust on the road.” 





In this, the existence of szlik is changed into non-existence; 
and it never recovers itself, like the mountain of Sinai, which never 


1, Sura Nah, LXXI: 15. 
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regained its previous shape. Therefore, when Moses retaining 
his existence prayed to see God, he was directed to look at the 
mountain which went to pieces. Like the mountain, Moses 
could not bear this tajalli, retaining his existence ; and therefore 
he fell down in a swoon, 


In the Rahmani Tajalli, the salik finds his ‘I-ness’ annihi- 
lated, and never gains it. In this, the desire for the sight of 
God becomes more and more intense. The Divine tajalli is 
of three kinds viz., of actions, of attributes and®of the Dhdt. 
The tajalli of Dhdat is very rare; in it there is nothing but non- 
existence and annihilation, and loss of self. 


We shall therefore treat of the tajalli of actions (af‘al) and 
attributes ((sifat). In the tajalli of active sifat, the salik sees in 
his mind, his self and objects as the mirror of the active 
attributes of God. He finds God as hearing, seeing and talking 
by his ears, by his eyes and by his tongue; and thus annihilates 
the dhat of objects in the Dhat of Ged. 


Multiplicity disappears from him. Thus he sees one Dhat 
and one existence with his eyes, and not merely by knowledge 
and imagination, and loses sight of self and objects. This 
becomes his knowledge of God, 

He therefore says: ‘‘Inni anallahu la ilaha illa ana.’! (1 am 
God and there is no god beside Me)—Maulwi Ma‘nawi has 
expressed it thus: 

Iim-i-Haqq dar ilm-i-sufi gum shawad 

Aein sakhun ke bawar-i-mardum shawad. 

“The knowledge of God disappears in the knowledge of 
siifi, 

How could common people understand this?” 

When the siifi becomes Haqq, the ‘ otherness’ which had 
become Hagqgq disappears; and the third personal pronoun dis- 
appears from the sifi and he seeks to find his-self. One who is 
obsessed by the deva interprets the deva as himself, although he 
is not the deva. 

1. Sura Ta, H3,, XX: 14, 
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Hal is of no good here. Bayazid Bistami said: “Everybody 
has 4a/ which is the result of imagination; but an ‘ariff is a 
man of kashf, if he is not bounded by imagination.” 


A siifi of the Shuttari school does not practise sulik, and is 
not in jadhba (ecstacy), he sees himself in all conditions. 
Bayazid did not want Prophetship; he found himself to be God. 


Muhagqig hamun binad ander abil, 
Ki dar khub-ruyan-i-Cheen wu Chagil. (Sadi) 


‘‘The sii sees the same in a camel, 
As in the beauties of China and Chagil.” 


Sin and sinlessness become one to him. 
The Prophet has said: 


“Kullu jamilun min jamalulla.” AN beauty is from the beauty 
of God. 


Inallaha jamilun wa yahibbuj jamal. 


God is beautiful, and He loves beauty. He is Absolute 
Beauty. 


A hadith says : “When you see beautiful women remember 
the houris of the Paradise; and refer yourself from this world to 
the next and from the next world, refer yourself to God, Who is 
absolute Beauty. 


He saw Lahiit in Nasut without going on the Burraq, 


15. In ‘arij, the salik finds materiality up to Al-‘Arsh (the 
Throne); from there materiality assumes the colour of mithaland 
on account of ethereality, turns into light. And then in the soul- 
world, he assumes the colour of soul. When the salik Teaches 
the stage of a‘tyan, he finds himself an ‘ayn, i.e, a form in 
knowledge, and then finally reaches Hagqiqat-i-Insani. When 
the tajalli of Dhat dawns, all these stages are burnt up and 
annihilated and all become Absolute. Then he descends through 
all these stages to the level of dust, when he becomes a per- 
fect Khalifa or vicegerent of God. This is called Sayir-i-Kabir, 
In Sayir-i-Saghir, the grace of God suddenly descends on 
the salik, when soul, mind, nafs and body all receive the colour 
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of Hagq—the body becomes mithal, and mithal becomes soul, etc. 


16. Fand is the disappearance of the limitations of Exis- 
tence. A perfect sifi finds his existence and dhdt disappearing. 
He realizes ‘Kullu shayin halikun illa wajhahu.”! (Everything is 
perishable except His face.) 


When he descends from this state, he descends with the 
attributes of God in Bag@. Such men were called prophets in an- 
cient days; and are called Qutub, agtab and Ghawth in these days ; 
and they have Muhammad (peace be on him) as their centre. 


17. Fagir is one who is F@ni (annihilated) in God; and there- 
fore the whole world is his property. On a certain day, a 
Qutub was on a journey ; he took away a colt from a field and 
began to ride uponit. Sayyid Muhammad Gaystidaraz, who was 


Note.—For giving an explanation of miraj in the above trend, Sarmad, 
(a. 1079 A.H.,) a sufi mystic of the time of Aurangzib, was nearly brought to 
the gallows, although virtually the real reason for bis final execution was his 
close association with Dara Shikoh and his prediction about the latter gain- 
ing an empire (which really was a spiritual empire, Sarmad said ; 


Mulla guyad kibar falak shud Ahmad, 
Sarmad guyad ki falak ba Ahmad dar shud 


Mulla (i e., Mulla Qawi, the Chief Qadi of the Court of Aurangzib) says 
that Ahmad went up to the Heaven ; 


Sarmad says that the Heaven came unto Ahmad. 


This obviously refers to what Gazir-i-Ilahi calls Sayir-i-Saghir. Sarmad 
was, however, executed for not repeating the Kalima in full : he stopped short 
at La ilaha and after his execution his severed head cried out thrice 
‘W-Allah. The punishment of a Murtad (apcstate) according to Islamic law 
is death. 


“There has been a difference,’’ says M. Muhammed ‘Aji’ (Note 1441 
of his English translation of the Holy Quran), ‘‘among the learned as to 
whether the Holy Prophet’s ascension was bcdily or sipritual. The majority 
adhere to the first view, but among those who hold the latter view, there are 
personages of sound opinion, such as ‘Ayesha and Muawiya. In view of 
the plain words of the Qaran, however, which refer to the ascension 
as being the vision which We shewed you the opinion of the majority 
must be rejected . . . the circumstances clearly show it to be a vision.’’ 
And note 1410: ‘“‘The reference may as well be to the Holy Prophet’s 
coming Flight to Medina, Hijrat. The remote mosque would in this case 
mean the Prophet’s mosque which was to be built at Medina itself, as the 
Sacred Mosque stands for Mecca, cr it may signify Jerusalem,’’ Sarmad’s 
explanation is more in accord with the sufi’s kashf, viz., Arwahina ajsadina 
wu ajsadina arwahina. ‘‘Our souls are bodies and our bodies are our souls,” 
as Shaykh Mubibulla, the commentator of Fusiis-ul Hikam, has put it. 


1. Sura Qasus, XXVIII ; 88. 
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accompanying him, pointed out thisact oftransgression. ‘Don’t 
you see,” said the Fagir, “‘that I have not taken away the pro- 
perty of ‘ghayr’’ (the other).” In a similar way, Junayd, Nuri, 
and Rtyam took away things from the bazaar-stalls of Baghdad 
without permission, as they were Fani in God. 


18. Mi‘rajis : “Hual khuruj an kulli shayin siwallah’ (ie., 
emptying oneself from all ma-siwa-llah (other than God), It is 
of two kinds: Lesser and Greater. The first is the coming out 
of self by sulak and mujzhada, the cutting-off of nafs; and this 
is of the devotee. The Greater Mi‘raj consists of nafi (negation) 
and ithbat (affirmation)—negation of ‘ghayr’ (the other) and 
affirmation of Haqq, so that one is annihilated in self, and per- 
manent in Haqq. 


Under the Master’s guidance, one translates his own liga 
(aspect of existence) into the liga (aspect of existence) of God; 
and there is no need of Fand of self to him as in the case of the 
Shuttaris. 

The question is asked: When there is no ‘ghayr’ what is it 
that remains to be negatived ? The negation here is only a state- 
ment of a matter of fact; for a non-existent is after all a non- 
existent. 

19. Ittihdd (union of God) with the creation is not the 
union of one thing with another. As things are manifest with 
the existence of God, there is the iftihad of things with God. 
This is the meaning of Ma‘iyyat (accompaniment, surrounding, 
nearness, etc.) It is like the union of words with ink and of 
ink with words. The Séfis put this construction wherever the 
words ittihad, qurbat, ma‘iyyat occur in the Quran. The words 
‘creation’ and ‘attributes’ have a similar explanation. 


20, According to Shaykh Junaydulla, the sight of God is 
obtained through a thin Aijzb (veil); and this thin veil is the 
knowledge that one has of that sight. If this is uplifted, the ob- 
server and the observed become Haqg. It is called Fana-i-Iimi. 


21. ‘Say, O God increase me in knowledge”’—(Qul Rabbi 
zidni ilmon).! Each tajalli throws more and more light on 


1, Sura Ta Ha, XX ; 114. 
9 
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whomsoever it falls, till the end of time. 


22. When ‘abd attains fanz, he reaches Mugam-i-Muhmiid 
(the praised station), in which he is endowed with the attributes 
of God, and becomes Master of All, and God’s Khalifa. ‘“‘Inni 
Jjailum fil ardi khalifa.”! ‘Truly We have made thee a vicegerent 
on earth.” Qutub and Ghawth are thus masters from the first 
limitation to the dust: ‘But,’ says Al-Ghazzali, ‘do not make 
a two-fold claim. The servant rides on a horse, the horse does 
not become his property. Those who say Ana’l Haqq (I am the 
Truth) are like the tree (‘the burning bush’) of Mount Sinai, 
which said: 

Inni an-allahu la-ilaha illa ana,? 

Garchi Quran az labi pyghambar ast 

Herr ki guyad Haqq na gufta kafir ast 

‘Although the Quran is from the lips of the Prophet., 
Whoever says ‘God did not speak’ is a ka@fir.”” 

Whoever says: ‘‘La ilaha illa ana”—(There is no God except 
‘I’) negatives the reality of ‘ghayr’ (the ‘other’), and fixes the 
reality on God. 

Arafa Rabbi bi Rabbi. 

I knew God by God. ‘Ariff is also ‘ghayr’. 

Anal-Haqq kashf-i-asrar ayst mutlaq 

Juz az Haqq kist ta guyad Anal-Hagq 
—(Gulshan-i-Raz) 

“Anal-Haqq is the revelation of an absolute secret. 

Who is there besides God, who could say Ana’l-Haqq?” 


23. Shaykh Muhiyuddin in his Risdlatu’l-Anwar says: 
Some Mashayakh believe in the vision of God in this world ; and 
some believe in action, leaving the vision to the next world. 
The Shaykh believes in the former. 


24, ‘‘Al-ilmu hijab ul-akbar.” (Knowledge is.a_ great 
screen.) This is the knowledge obtained by observation, which 


1, Sura Bagara, II: 30, 2. Sura Ta Ha, XX ; 14 
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leads to Wonderment.! Knowledge obtained from ecstacy leads 
to the solace of the heart arising from this wonderment. The 
one is like knowledge, by observation of honey and the other, 
knowledge by taste of honey. 


25. When sdlik starting from Nast (causal world) passes 
through Malakit (action-world) and Jabrat (attribute-world), 
and then through Asm@ (Divine names) and A‘yan, (realities of 
objects) and approaches the DhAat, the Dhat-i-tajallt (personal 
epiphany) of God dawns on him; and a vast expanse of abso- 
lutism, in which all indications are blotted out, opens out before 
him. This is Fund. Then regaining awareness in the state of 
Baqga-billa, he descends from this Stage through inverse grades 
and comes to awareness of sifat, ( Jjabrit) from the unawareness of 
Dhat (Lahut), and finds himself in Wahdat, (the Reality of 
Muhammad) in which he realizes the Collective Reality of 
humanity (Adam) i.e , Wahidiyyat ; and finds his derived existence 
and knowledge qualified with Divine (Wahi) and Human (kiyani) 
attributes, and his self as manifester and manifestation of the 
same. Such a person is called the Ghawth and Qutub of his time 
and vicegerent of Muhammad. This is the Mi‘raj-i Muhammad, 
(sayir-kabir) or the greater journey. In the lesser journey 
(sayir-i-saghir), the personal-tajalli dawns on him in Wahidiyyat 
which is the reality of Humanity ; and he finds his dhat qualified 
with Divine and Human attributes and himself as manifester and 
manifestation from Ulihiyyat to the lowest point. He is then 
called fard (individual). Sometimes from this annihilation, he 
reverts to Baga and finds himself as instrument of the manifesta- 
tion of God’s attributes, or God as the instrument of his actions, 
He thus sees his reality as the collective reality of all objects, or 
sees God as the reality of his collective reality. He sees the 
activities of objects as his attributes, and gives out Ana’l-Haqq 
(fam the Truth) ; or sees them as God’s activities and calls out 
Hia’l-Haqq (He is the truth). He either stands in the factory of 
his master like a servant, or having the full powers of the master, 


1, Professor Tyndall in a letter recalls Tennyson's saying of this con. 
dition. ‘‘By God Almighty there is no delusion in the matter. It is no 
nebulous ecstacy but a state of transcendent wonder, associated with 
absolute cleanness of mind,” (Memories of Alfred Tennyson, ii, 473), 











132 THE SECRET OF ANA’L-HAQQ 


becomes the Master himself.! 


26. The word “Wildyet” is derived from ‘‘Wila’’ which 
means propinquity, friendship. It is of two kinds: common. 
and proper. Common Wilayet is the privilege of all believers 
(moumins). God has said: 


Allahu wali-ul-ladhina amanu yukhrijuhum min az-zulumatil © 
au-nur.”? * 


“God is the guardian of those who believe, He brings them 
out of the darkness into the light.” 


Proper Wilayet is for sdliks who have annihilated themselves 
in God—Fandé-ul-abd fil-Haqq. Fan2 is the extreme end of Sayir- 
ilaila (journey with God) and Baqd is the beginning of Sayir-filla 
(journey in God), 


The deterrents on the road of the first named journey are 
the salik’s distractions from the requirements of the mineral, 
vegetable, animal and angelic aptitudes, which are ingrained in 
him, and which have taken a firm hold on him and given him 
comforts. After purification from these he is annihilated; and 
never returns to them as is the case with certain majdhiibs. He 
assumes a different colour and comes out of all limitations and 
becomes absolute. 


1, In J.G. Fichte’s statement of subjective idealism, ‘it is‘I’ alone who 
exists the tree and the! image of it are one thing ; and that isa modification 
of my mind.’” This may be called the theoretical sayir-i-saghir (the lesser 
journey) seeing one’s reality as the collective reality of all objects—(Wahidiy- 
yat or Hagigat-i-Ins@nia). Fichte does not carry this ‘I’ to the stage of what, 
the stifis call Whadat or Hagigat-i-Muhammadi, 7.e., seeing God as the reality 
of all collective realities (his ‘I ness’ included) ; for the ‘I ness’ with Fichte 
is not the ‘I ness’ of God? on the other hand with the objective idealist 
Sshélling, it was tie ‘I-ness’ of God. The theoretical ascension of Schelling 
to this joint approaches to the sayir-i-kabir (the greater journey) of the 
sufis. 

The practical aspect of Fichte is explained by the author of Man-Lagan 
thus; . 


Jho ghair ku aap kar pachanay 
Phir kayun karay dushmani divanay 


When you recognise your self in ‘ghayr,’ why would you have hatred, 
for him, O silly man, 


(1) Lewes’ His. of Philosophy, III: 209, 
(2) Morrell’s His. of Philosophy, p. 408. 
£2. Sura Baqara, II: 257, 





ASCENSION (‘URUS) 133 


When one has completed this first journey, he enters upon 
the second. After annihilation in self, he becomes permanent 
(b@q2) in the observance of God. He. is not then aware of his 
dhat as his self, but aware of it as manifester, manifestation and 
manifested. 


27. There are different kinds in Fand : fan@ in action; fand 
in attributes ; and fan@ in Dhat. One:may be fant in action and 
not in the other two; so also is the case with baga. 


28. The real salvation is freedom from shirk, which is the 
cause of the fire of Hell. - 











CHAPTER XVII 
Miracles (Mu‘jizat) 


1. Miracles are performed when ‘ariff descends from the 
stage of Lahut; for in that stage he is absorbed in himself, and 
attributes are annihilated. Ifa miracle takes place there, he is 
quite unaware of it ; it is in spite of himself. The miracles that 
take place in awareness for the propagation of truth are from 
Jabriit. The miracles of anbiy@ and awliya who are special 
manifestations, are from the asma-i-jamali, Al-Hadi, Ar-Rasbid ; 
others-—and these are called Istidraj and not miracles—are from 
thé asmd-i-jalali, Al-Mudhil, etc. Miracles are like a pen in the 
hand of a writer, they are intended to display God’s action in 
power and in wisdom ; hence cause and effect are not there. These 
latter are the manifestation of God’s name Al-Hakim.! God’s 
action is displayed in ‘creation’ under limitations, the creation on 
account of its limitations of darkness has, no control over ‘powet’. 
If there were no limitations, action would take place on unlimited 
scale, and would not depend on the sequence of cause and 
effect. The benefit of Riyadat (austerities) and Mujahidat is 
to remove this darkness of limitations from the mirror of Qalb, 
and to make the soul become transparent ; so that action takes 
place on unlimited scale. Absolute attributes become limited 
attributes; when limitations are removed, the latter again become 
absolute. This removal of limitations takes place on the sa@lik in 
jabrit and not in Lahat or Malakat or Nasit. 


1, Al-Ghazzali did not believe in the existence of cause and effect in the 
first two stages. With him it was: 


Darya ba wujudi kish mouji darad 
Khas pindarad ki kashakash ba oust 


The Ocean in its existence has waves and billows 
The flotage thinks it struggles with it, 


Gazur-i-Elahi and Shaykh Muhiyyudin trace cause and effect to the 
manifestation of the Divine name. Al-Hakim the Wise, just as all other 
phenomena are traced to the manifestations of other Divine names That is 
to say, they hold that everything happens accordingly to a divinely ordered 
plan in the stage of Asma. 
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Miracles and karamat (super-natural actions of awliya) differ 
only in this,—that in the one, display is made by the prophet ; 
and in the other, secrecy is observed by the awliya. If the secrecy 
is removed, karamat becomes miracle, just as wilayet becomes 
prophetship, when it is displayed. Prophets are superior to 
awliy@, just on account of this display, and for the Divine come 
mandment to invite people to truth Awliya therefore follow the 
prophets, hence : 


Khilafi paiyamber kasi rah guzid, 

Ki hargiz ba manzil na khahad rasid (Sadi) 
“He who seeks a way contrary to the Prophet’s 

Will never reach his destination.” 


It is said: “Al-Wilayetu afzullun min al-nabawat.” “‘Wilayet 
has priority over prophetship” ; it is not, however, said that a 
Wali is superior to a prophet ; for the latter has the additional 
duty of carrying a message to his people. 


2. In Qurb-i-Farayad, God is actor and abd is His instru- 
mentality. ‘Ma ramayta iz ramayta walakin-nallaha rama.” } 
“When thou didst throw a handful of dust (in the battle of Badr), 
it was not thou that didst threw it, but it was God Himself.” It 
was the Prophet that threw it to all appearances. Abraham 
called up together the four birds which were distributed and 
placed on tops of different hills, to prove the fact of Resurrec- 
tion.2 In Qurb-i-Nawdjil, the process is reversed, the abd clothes 
himself with the attributes of God, e.g., clothing himself with the 
attribute of Life, he restores the dead to life. This is the stage of 
Wilayet and not of prophetship. 


3. God breathed into Adam, he became a living man; and 
Jesus breathed into birds of clay ; and they became alive. The 
one who breathed is the same in both cases. 


Ma hama nayim wa wu nayi-ma. 
“We are all reeds, and He is the piper.” 


All movements are by His command. All movements in the 
World are illuminations. 


1, Sura Anfal, VIII: 17. 2. Sura Baqara, II ; 260. 
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Kullu youmin hua fi-shan." 
‘‘Every day He is in a state (of glory).” 


Ba sharaa.zan sabab taklif kardand 
Ki az Dhati-khudash tarif kardand. 


“Tn shar‘iat there is the restraint of law, 
Because He has defined His own attributes.” 


Your dhat is ‘adum ; ‘adum cannot be put under restraints. 
You have been endowed with His Dhat, His sifat and His af‘al, 
(actions) of which you are the manifestation. Whatever mani- 
fests itself is from that which is in manifestation. The movements 
of Haqq are manifest in creation: “ Khalaqakum wu ma tamalun.”’ 
(He created you and your actions.) 


The miracles and karadmat of the prophets and awliyd are 
really the actions of God; they have no capacity to perform these, 
they only become annihilated in God (fani) for the time being. 


In Qurb-i-Farayad, salik becomes Fani in himself and Hagq be- 
comes his Reality and the sifat of salik become the instrumentality 
of Haqg. In Qurb-i-Nawafil the sifat of salik appear as the sifat 
of Haqq. That is, slik appears as the Reality of Haqg and Haqq 
becomes his instrumentality. In the one case, Ocean becomes 
the reality of bubble, its oceanness disappearing, and servantship 
(‘abdiyat) becomes its feature; in the other, when bubble becomes 
the reality of ocean, Divineness becomes its future. In the one, 
an elephant walks with the legs of an ant ; and in the other, an 
ant walks with the legs of an elephant. All miracles are the 
outcome of this latter process. In the one, it is as if an athlete 
pricks with apin, and the result is insignificant, action depending 
on instrumentality ; in the other, a child cuts with a sword the 
result is tremendous for the same reason. The salik becomes his 
ear. He hears distant voices and sees distant objects, Moses 
heard the voice of God with the hearing of God and this was 
from alldirections. When ‘abd hears through God, he hears voices 
from east and west at the same time. When in the battle of Badr, 
the Prophet threw a handful of dust at the enemy it was “‘not thou 
that didst throw it, it was God Himself.” 


1, Sura Rahman, LV ; 29. 2. Sura Saffat, XXXVII : 96. 
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Garchi Quran az labi paighambar ast, 
Her ki guyad Haqq na gufta kafir ast. 


(Mat hnawi) 


Although the Quran is from the lips of the Prophet, 
Whoever says “God did not speak’’ becomes a kafir. 


These are the examples of Qurb i-Farayad. 
Miracles are the outstanding illustrations of Qurb-i-Nawafil. 














CHAPTER XVIII 


Predetermination (Jabr-o Qadr) 


1, The Taqdir (predetermined course) of objects has’ con- 
nection with, and is in the hands of their a‘yan; for, God’s 
knowledge of objects is dependent on the realities of the objects 
themselves; and He has, in this sense, no power to change the 
realities which are His own aptitudes. The realities lie dormant, 
and God gives them manifestations; his action brings out no 
athar (effect) of its own. Knowledge in the process of knowing 
is dependent on the ‘known,’ while the known is not dependent 
on knowledge. The dyer dyes the cloth but does not create the 
dye; thus a‘yau in their tagdir are rulers and God the ruled. 
God commands according to the requirements of a‘yan, and 
thus becomes their Creator. A‘yan-i-kharija (external a‘yan or 
objects) are dependent on their realities in knowledge and the 
realities themselves are dependent on their shuyindt (potentiali- 
ties). Shuyiinat are not dependent on Dh@t in manifestation, 
but Dh&t is dependent on them in the process of its manifest- 
ation. Manifestation merely means display and not bringing 
out from nothingness, as Mutakallimin (scholastics) maintain. 
Dhat is qadim (without beginning) and its shuyanat and attributes 
are also qadim. Manifestation is merely the coming out from 
internality into externality (cf. pp. 11 and 25 of Studies in 
Tasawwuf ); there is no bringing out from nothingness in the 
process. A‘yan cannot display themselves; the Manifester has 
to make them manifest ; and this manifester is God ; Gulshan-i- 
RGz says: 


Haqq alim wu a‘yan wu hagayaq malum, 

Malum buad hakim wu alim mahkum. 

God is knower and a‘yan and objects are the ‘known,’ 
The ‘known’ is the ruler; and the ‘knower,’ the ruled, 


Qadé is dependent on gadr; and gadr on shuyiindt; and 
Dhat in its manifestation is dependent on shuyiindt. Oada is 





| 
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external command and qadr is internal requirement in knowledge. 
Shuyundat came into knowledge just as they were in Dhat. Taqdir 
is measurement in knowledge. Everything was measured and 
weighed in knowledge which is original. This measurement is 
dependent on shuyinat, which came into knowledge just as they 
were in Dhat, Knowledge is only the knowing of this original 
measurement which finds expression in the exterior. The one 
who gives expression is merely an agent and not an actor. 
Taqdir is in the hands of a‘yan and not in those of God, the 
Lover is in the hands of the beloved. Hagq loved to give 
expression to the demands of His a‘yan (His aptitudes), and 
formed their shapes in His knowledge and expressed them in 
the exterior; and worshipped His own beauty-aspect (vide Studies 
in Tasawwuf, p. 102); and this process has gone on and will go 
on for ever. He becomes His own mirror and displays His 
self, and observes His self and relishes the observation thereof; 
and there is no ‘ghayr’ (or ‘foreigner’). 


2. Willis in God, and man has no will of his own. Power 
is dependent on Existence. The non-existent has therefore no 
power. God created you by his will, and that will is manifest 
in you. You have not become His ‘created’ by your will, 
Whatever has been made easy for you by taqdir, you say you 
have done it by your will. You do not realize that you have no 
power and that you are not an agent. The Mu‘tazilites say that 
they are the creators of their own action. God has said: 
“Wallahu khalaqakum wu ma tamalun.”' ‘God has created you 
and your actions.” Both free-willists and necessitarians are 
wrong. 


God is the actor, the ‘ghayr’ is neither free nor under 
determination. 


3. Qadr consists in the ‘aptitudes’ of His self (i e.,) atyan 
and Qada is His command to the ‘aptitudes’ or a‘ydn to express 
themselves at a particular time and place. The a‘yan express 
themselves in their own way, and according to their own apti- 
tudes, and not otherwise; the ear cannot do the work of the eye 
nor can almonds taste like grapes. Qad@ is subordinate to the 


1, Sura Saffat, XXXVII; 96, 
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Eternal knowledge of God, and the latter is subordinate to the 
a‘yan (aptitudes), and a‘ydn in latency (i.e., before coming into 
knowledge) are merged in and therefore dependent on Dhat. 
Everything prays for its manifestation with its tongue of ‘apti- 
tudes’ and God grants it. ‘‘Uduni astajibulakum.”! (Call upon 
Me, I will answer you). The a‘ydn are not created by the 
creation of the Creator. (Ayani thabita majul bi jali jail nist and.) 
The name mudhil (one leading astray) brings no moral and 
spiritual turpitude; and the name mahdi (one leading straight) 
brings on moral and spiritual elevation. 


The ‘aptitudes’ are original and are the origin of asma@ and 
sifat ; they are the realities of Dkat, and are not changeable. God 
gives them expression and this is His Mashiyat (providence). 
This is justice in the first instance. The a‘yan take their shape 
just as they are in knowledge. God's knowledge, will, and power, 
do not interfere in their manifestation ; on the contrary, a‘y@n in 
knowledge (and not in latency) are the rulers and the God the 
ruled ; as God is the ‘knower’ and a‘yda the ‘known’. A farmer 
has to deal with different grains according to their qualities ; he 
has to deal with the cultivation of javar in a different way from 
that of wheat. It bespeaks his ignorance, if he does not dis- 
tinguish between these. His knowledge gives them expression, 
according to their qualities ; and they come into existence accord- 
ing to what is in them. “La mubaddila li kalimat-illah.”’* (There 
is none to change the words of God.) 


4. Some are free-willists, some are necessitarians and some 
are between and betwixt. The truth is that the Dhat of God 
with Its sifat has manifested Itself by Itself, on Itself for its own 
manifestation and not for the ‘other’ which is non-existent. “La 
illaha illa Hua.’ (There is no god except He.) If this ‘other’ 
exists, then it is necessitarianism. 


The salik sees all religions are one. ‘“‘Inni ala madzhabbi 
Rabbi.” (Truly I am on the religion of my Rab.) The salik’s 
sight is raised above the ‘other,’ “Jnnaka latahdi mon ahbabta wu 
lakin-nallaha yahdi mon yasha.”? (Surely, thou (O, Prophet) 


1. Sura Mumin, XL—60. 2. Sura Anam, VI; 34, 
3. Sura Qasas, XXVIII: 56. 
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canst not rightly guide him whom thou likest’”) but God can 
rightly guide him, whom he pleaseth.” 


«Mon yahdi Alla fa la mudhilla lahu wu man yuzlil hu fala 
hadiahla.’ (Hadith-i-Qudsi). “Thou canst not rightly guide 
him, whom God leads astray, and thou canst not lead astray 
whom God rightly guides.” When salik arrives at truth, relation- 
ship disappear ; and he finds God as Hadi without the interven- 
tion of a medium. 





CHAPTER XIX 
Re-incarnation (Tana@sukh) 


1. Tandsukh (re-incarnation). Some believe that human 
soul is not dependent by itself; and that degeneration and 
annihilation do not overtake it. Hence necessarily when one 
physical body on which it depends decays, it is in search of 
another ; so that without cutting off its previous connections, it 
manifests itself in that body whether it be of a lower kind or of 


a higher ; it is like the transcription of a book from one paper to 
another. 


The author of Gulshan-i-Raz (Shaykh Mahmid Shabistari) 
says: 
Tanasukk zan sabab shud kufr wu batil, 
Ki aan az tang chashmi gasht hasil. 


“Transmigration has become kufr and false, 
Because it is based on a narrow outlook.” 


The narrow outlook of the Re-incarnationists consists in 
their confining themselves to physical bodies, and ignoring the 
mithal-world ; and also in not believing in soul’s progress in the 
soul-world by good actions such as visualized by the prophets. 
Secondly, they say that souls are eternal and are a limited 
number, and are to rotate in different bodies. They do not know 
that every moment there is a new ‘tajalli’ and manifestation; 
and God’s ‘tajalliyat’ are beyond calculation and do not repeat 
themselves. Thirdly they do not understand that souls are in- 
dependent of bodies. The Mathnawi says: 


Aan taugy ko baybadan dari badan. 
Pus chara tarsi zi jan bayrun shudan., 


“Thou art that, that has a body without a body; 
Why art thou afraid of coming out of life.” 


Fourthly, soul is not a thing that comes out ofa body or 
goes into it which are physical qualities. Soul is not a body, to 
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come out of another body. Fifthly, soul is operator, and its 
operation is confined to one body whether for good or for evil. 


“aha ma kasabat wa alayha maktasabat.’’! (For you, what 
you have earned of good; and upon you what have earned of 
evil.) Hell and heaven aré forms that one sends out for himself 
from this world, and that await him in the mithal-world, One 
never returns to this world to reap fruits thereof. 


The Muslims, (certain sects of the Shi‘ahs excepted), do not 
believe in ‘Tanasukh’ (passing of the soul from one body to 
another), or in Rij‘at (the return of a departed soul in a new 
tabernacle of flesh) or in Hulal (the passing of God into human 
form). - These are an ‘abomination to them,” as Dr. Nicholson 
has put it. The Quran says: 

Wa maal hayatu’d dunya illa laibun wa lahaw, wa lad dar ul 
akhiratu khairu lil ladhina yattaqun, (vi: 32) 

“And the world’s life is naught but a play and an idle sport, 
and certainly the abode of the hereafter is better for those who 
guard (against evil).” 

Rabbana akhrijna minha fain udna fa inna zalimun. Qal akhsau 
fiha wa la tukallimun. (xxiii: 107-108) 


“© Our Lord! Take us out of it (the hell mentioned in verses 
103 and 104 of the same Sura), then if we return (to evil), surely 
we shall be unjust. He shall say: Go away into it, and speak 
not to Me.” 


From this, it is plain that there is no return to earth to 
improve one’s prospects of securing heaven. The reward is meted 
out according to the merits of one’s actions. 

Fa man saqulat muwazinuhu fa wulayika humul muflihun. Wa 
man kaffat muwazinuhu fa wulayikal ladhina khasiru anfusahum fi 
iahannama khalidun. (xxiii: 102-103) 

“Then as for him whose good deeds are preponderant, these 
are the successful. And for him whose good deeds are light, there 
are they who have lost their souls, abiding in hell.” 


The Re-incarnationists in Islam are the Ghulat section of the’ 


1, Sura Baqara, IT: 286. 
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Shi‘ah (Abu Muslim of Khurasan, Ahmad ibn Zakariah,! vide 
Studies in Tasawwuf, p. 140) were the advocates of this doctrine, 
They find an adumbration of it in certain verses which, however, 
have a different significance. 

Wa kuntum amwatan fa ahyakum, thumma yumitukum thumma 
yuhyikum thumma ilay hi turjaun. (ii: 28) i 

“You were dead, He made you alive. Again He will cause 
you to die and then revive you; then you have to revert to Him.” 


Thumma baathnakum mim badi moutikum laallakum tashkurun. 
(ii: 56) 
“We raised you up after death, so that you might be thankful,” 


Qalu hadhal ladhi ruzikna min gablu wa utu bihi mutashabiha, 
wa lahum fi ha azwajummutaharatun. (ii: 25) 


“They will say this is the same as we were getting before 
similar things will be brought to them as well as pure mates.” 


Bul hum fi labsim min khalqin jadid. (4:15) 
“Yet they are in doubt with regard to a new creation. 


Wa lagad allimtum alladhina atadu minkum fis sabti faqulna 
lahum kunu qiradatan khasiyin. (ii: 65) 


“And certainly you have known those among you, who ex-. 
ceeded the limits of the Sabbath, so We said unto them Be (as) 
apes despised and hated.” ; 


The first four verses refer to the state of man in barzakh or 
the ‘alam-i-mithdl: and the last to his moral metamorphosis and 
not to his return to the earth for a second trial. ‘ 

Man creates thought-forms (hyakal-i-khiyali) in this world; 
and they accompany his mithali-body in the barzakh ; in fact his 
mithali-body takes a form. His predominant character of the. 
“tape and tiger’’ may thus show itself. These thought-forms con- 
tinue till the day of Qiyamat (stability) when the sun shall rise 
in the West, i.e., when the realities of his a‘ydn will be drawn on 
him and he will see the named in the names, i e., will realize that 
his attributes were a reflection of the attributes of God, and will 


1, E.G. Browne’s Literary His. of Persia, Vol. 1, pp. 309, 327. 
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be content with being in jamali or jalali attributes, as the case 
may be, for the attributes finally merge in Dhat. 

The doctrine of Buriiz (vide p. 69, ante) in which the soul of 
a departed wali or prophet influences the character of another 
wali or prophet as believed in by some siifis has nothing to do 
with Tanasukh. 


10 

















CHAPTER XX 
Miscellaneous ‘Sayings’ (Irshadat) 


1. Reesh bar Gwurdi wa kafir shudi, 
Kafir-i-bay reesh Musalman buad. 


“You grew beard and became an infidel, 
An infidel without beard is a Musalman.” 


A Hadith says: kulla moludin yuladu ala fitrat-ul Islam. 


Every creature is born of the nature of a Musalman—a 
child is a Musalman, as he grows up, he becomes an infidel by 
his creed and deeds. 


2. People are of divided opinion about the nature of the 
‘forbidden tree’. Some say it was a fig-tree, some say it was a 
vine; and some say that it was ‘the tree of knowledge’ to which 
‘ Ahl-i-Mushahada’ were forbidden access. Some say it was the 
tree of ‘I-ness;’ some say that it was the tree of Nafs; and some 
say that it was the tree of Love. (Love of the world.) 


3. Iblis is the designation of an imaginary separation, 
which in reality does not exist. A thing cannot separate itself 
from its reality and become its own ‘ghayr’ (‘other’). A man 
wearing a woman’s apparel imagines he is a woman and vice 
yersa. In fact he does not separate himself from himself except 
in imagination. This fancy of ‘otherness’ is named Satan or 
Iblis. This fancy takes a shape, ¢.g., in a dream; a form appears 
although it does not exist. 


4. A Hadith says: 


“Khamara tinat-ul-Adama biyadiyya arbayi sabahan.”? ([God] 
leavened the mud of Adam with His own hands for forty morn- 
ings.) When a king builds a palace, he entrusts the work to his 
artisans; but when he builds his treasury he keeps the secret of 
the place to himself. God created the world, with His command 
‘Be’: “Innama amruhu idha arada shayan an yaqula lahu kun faya- 
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kun.?! (When God intends [the creation of] a thing, He says to 
it ‘Be’ and it ‘becomes’.) 

In the case of Adam, He conjoined His action with His 
word. In this case, He wanted to secrete the treasure of love 
and gnosis in Adam; and so He created him with both His 
hands. The angels Jabra il, Mika’il, Israfil could not get a 
handful cf dust from the earth, which swore that it could not 
bear propinquity to God; Izra’il wrenched a handful from 
different parts of it. Hence men are of different colours. 


5. When skies and the planets began to revolve, the first 
day that dawned was Saturday. 


6. Kufr is covering up the Oneness of Existence under the 
screen of multiplicity. Shirk is considering the One Real Exis- 
tence as two. Kufr and Shirk of shari‘at are pollutions from 
sins; those of Tarigat are love of the world; and those of 
Hagqigat are the establishment of ‘ghayr’ (the ‘other’) and not 
seeing the Oneness underlying multiplicity. 


Wa ilahu kum ilahum wahid? 
“Truly your God is One God.” 


Wa ma yuminu aksarahum billahi illa wa hum mushrikun?3 
“And most of them do not believe in God without associat- 
ing others (with Him.)” 


But this shirk is not easy of discernment. It permeates 
the people of all stages of progress ; for it is one of the attributes 
of God. Itis the manifestation of the names (asmda), Muzil (one 
who leads astray), and Mudhil (degrader.) 


7. Reflection means returning or reverberation of the rays 
of light of the eye from the surface of the mirror to the eye itself. 
The coating (of mercury) at the back of the glass prevents the 
rays from piercing through the glass; and throws back the rays. 
It is a mistake to say that the reflection of the eye is in this 
mirror, it is in one’s imagination. It is a thought-form.4 


1, Sura Yasin, XXXVI: 82. 2. Sura Baqara, II : 163. 
3, Sura Yusuf, XII: 106. : 
4. The student of optics may not accept this treory in its entirety. 
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8. Hiss-i-Mushtarik (common sense) is the sense that joins 
the five external senses with the five internal. Some say that the 
eye sees, but does not appreciate or distinguish, which is the 
work of Hiss-i-Mushtarik. The five external senses flow into it, 
which is like a cistern; and thence are carried on to the different 
channels of the internal senses. 


9. Run away from dirt and filth which stink in your nos- 
trils and inhale fragrant odours. Since bad odours are a mani- 
festation of an attribute, do not turn up your nose in contempt. 
If the contempt is sanctioned by shari‘at, it is the sanction of 
God. The Mathnawi says: 


Nagqsh-i-Haqq ra ham bi amr-i-Haqq shikan, 
Bar zujaj i-dost sang-i-dost zun. 


Break the form of God, with Ged’s order ; 


Throw the Friend’s stone on the glass (lamp) of the 
Friend. 


On this principle, Jihdd for the spread of the truth and the 
breaking of idols was sanctioned by the shari‘at. He who violates 
this principle, violates a command of God. 


10. Poverty is of two kinds: External and Internal. The 
first is the lack of property; and the second, the lack of the 
presumption of Dhat and Sifat. When negation ends, existence 
begins. ‘‘As-sufi lum-yukhlaq’—Sifi is one who is not created. 


11. Although people say ‘one,’ yet they hang on many 
doors, as they entertain hopes from this man and that; and the 
sifi says one, and he runs away from the shadow of his own self. 


12, By the word ‘world,’ no particular thing is meant; 
the ‘world’ is whatever you fix your heart upon, whether of this 
state or of the future. It is ma-siwa-lla’ (‘other-than-God.’) 


13. When soul was breathed into Adam, he sneezed and 
said : Alhamdu lillah (praise be to God) ; and God said: Ya rahmaka 
Rabbika, (the mercy of your Rab on you). 


14. He who understands all things, but does not under- 


Pane | 
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stand his self is an ignoramus. He who understands his self, 
but does not understand things is an enlightened man: Man 
arafa nafsahu fa-qad arafa Rabbahu. 


He who understood his nafs, understood his God. 


15, Taky bi ziyarat-i-makabir, 
Umrat guzrani ay fasurda 
Ik gurba-i-zinda nizd-i-ariff, 
Bihtar zi hazar sher-i-murda. 


How long in visiting tombs, 

You confused man, spend your age. 
One live cat, to a gnostic, 

Is superior toa thousand dead lions. 

16, What is sincerity? One said, it is to take a relish in 
calamity; another said it is to submit to the calamity. Rabi‘a 
Basti said: it is to become Fani (annihilated) in calamity. Man 
is an ‘adum, (‘nothingness’), no calamity can befall an ‘adum, It 
cannot feel it. 


17. God will issue a passport to His friends in Paradise 
beginning thus: 
Min-al hay-ul-ladhi la yamutu il-al hay-ul-ladhi la yamutu, 


“Prom the Living One, without death, to the living one 
without death.” 


Min-al aziz-ul-ladhi la yadhalu il-al-aziz al-ladhi la yadhalu 


From the Exalted one without degradation, to the 
Exalted one without degradation. 


18. The safeguarding from sins by God of awliya is called 
hifz, and the same in the case of Prophets is called ‘ismat. 


The safeguarding is from the repetition of a sin, for it is 
quite possible for a wali to commit a sin though it be not inten- 
tional. He does not commit it intentionally. Shaykh ‘Ala-ud- 
Dowla Samnani (the safi Governor of Bukhara of the family of 
Samnan) says that there is no greater sinfulness than to say that 
one is sinful. 
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19. If the whole world consists of haram things, whatever 
reaches the hand of a moumin will only be halal. 


20 Shaykh-i-Akbar says that letters, words, and asm@ are 
the signs of ‘I/m-i-Simiya, (hypnotism). In the case of some 
people, the word bismilla does the work of all the asm@; in their 
case bismilla is the key to all doors. 


21. ‘Abdul Hasan asked Junayd: “When is one’s heart 
happy?’ Junayd said: “Heart is happy, when the heart is in 
the heart.’ Shaykh-ul-Islam said that one’s heart is happy when 
one is observer and Hagqgq is present in the observation. 


Wujuhun yau-maidhin naziratun. Hla rabbiha nazira. 


“(Some) faces on that day shall be bright. Looking to 
their Lord.” 


A siifiis one who is outwardly banda, and inwardly Haqq. 


92, Dhun-niin Misti said: At-tafakkaru fidh dhattillahi 
jehlun wal isharatun ilaihi shirkun. (Contemplation on Dhé&t is 
unwisdom, and indication towards Him is shirk.) 


93. When the cock crows during the first two watches of 
the night, it deserves to be immediately killed ; otherwise the king 
of the country will die; or some calamity will befall the country. 
So also a siifi who talks away without the overpowering state of 
hal deserves the same fate. 


Her chi go-i ta hanuz ander khudi, 
Aan hamajuz baang-i bi hangam nist 


“‘Whatever you say while you are self conscious, 
“It is all the untimely crowing of the cock.” 


24, Common people, who have not arrived at the stage of 
Shuhiid (ebservance of God in everything), reject evil by the 
heart as well as by the tongue. Those who have the observance 
in view do not reject it from the heart. The Mathnawi says: 


Nagqsh-i-Haqq ra ham bi amr-i-Haqq shikan, 
Bar zujaj-i-dost sang-i-dost zun. 


1, Sura Qiyamah, LXXV: 22-23. 
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“Break the form of God, with God’s order 


Throw the friend’s stone on the glass (lamp) of the 
Friend.” 


This is rejection of God by God, which is not absolute 
rejection. The prophets were not screened from God in their 
wars (jihad), and in their judgment of criminals. Their fighting 
and killing in battles was for the sake of God. When tajalliyyat 
overpower them, they become awliya and are free from all 
restrictions as in the case of Majdhibs (the ‘absorbed’) in which 
state the “nearest angels do not intervene between them and 
God,”—La yasani fihi maliki muqarrabun ({ladith). Majdhibs 
are free from the restrictions of ordinances. They do not des- 
cend from their state; whereas an ‘ariff, who is the master of 
Jam‘-ul-Jam‘, has both ascent and descent. This condition is 


temporary. 


95. Tauhid is freeing the mind from all Khatrat of ‘ghayr’ 
(the ‘other’). 


26. Shaykh-i-Akbar said : Mujdhiibs have kashf of light and 
maniacs have kashf of darkness. The lower animals have not the 
kashf of Nir (light). 


97, “Mon tashabbahu bi qaumin fahua minhum” Hadith.— 
(One who takes after a nation becomes one of them ) ‘Awarif-ul- 
M‘ariff (of Shaykh Shihabuddin Suharwardy) says: “One who 
takes after another nation, ie., adopts their manners and morals 
with utmost sincerity becomes one of them here, and in the next 
world. The dog of the Seven Sleepers will rise on the day of 
judgment in the form ofa man; and Balam bin Aaur (Baalam 
the son of Beor)! will assume the form of a dog.” 


28. ‘Abdul Hafs said: 


Bravery consists in giving and not in taking away from men ; 
and outward respect shown to the friends of God is the inward 
respect shown to God Himself. 


1. Numbers, 22:5. 
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29, “Kullu shayin halikun illa wajhau.” * (Everything that 
is ‘ghayr’ (‘the other’) is a nullity and void). The people of kashf 
realize this nullity even now; the ‘veiled’ have the promise for 
the next world. 


Whatever is nullity in the three tenses (past, present and 
future) does not require to be made null and void. The nullity 
of the world is in contrast with the permanence of God in the 
three tenses. Just as God is eternal and permanent, things are 
void of the same. ‘Kullu shayin ma khallahu batila.” (Every 
thing that is void of God is batil, i.e. nullity.) The ‘possible’ is 
ever based on nullity. 


30. “Yukhrijul hayya min al-mayyati wu yukhrijul mayyata 
min al-hayyi.”’ ? 

“He brings out the living out of the dead and the dead out 
of the living.” 

(i) He brings out the living out of the (seemingly) dead 
germ, and the dead man out of living man; (ii) He makes a 
learned man out of an ignorant man, and vice versa; (iii) He 
brings out baga@ out of fand and vice versa ; (iv) He brings out the 
limited out of the absolute and vice versa; (v) He brings asma-i 
kiyani out of the asma-i-ilahi and vice versa. 


1, Sura Qasas, XXVIII: 88. 
2, Sura Rim, XXX: 19. 


| GLOSSARY 





(A detailed explanation of some of these terms will be found 
in App. Ill of Studies in Tasawwuf.) 


1. ‘Abd: The first ‘abd is the First Limitation of Hagiqat- 
i-Muhammadi. In its aspect towards Ahdiyyat or the Unlimit- 
ed it is Ahdiyyat itself, and in its aspect towards the lower 
devolutions it is ‘abd. It is the stage of Ana, ‘I’. When these 
aspects drop, the Dhat alone remains. “ 4t-Tauhidu hagiqatun la 
rabba wa la ‘ahd’? —Tauhid is a reality in which there is neither 
Rab nor ‘abd. Wahdat or Haqiqat-i-Muhammadi is the parti- 
tion between these two: “« Yurajal bahraini yaltagiyan bayna huma 
barzakhun la yabghiyan” (LV: 19, 20). “He has made the 
two seas flow freely (so that) they meet together. But between 
them is a barrier, which they cannot pass.” 








2. Abjad: Chronogram, a mode of reckoning numbers by 
means of the letters of the alphabet; counting alif for one; bay 
for two; jim for three, ete. Only seven letters in English have 
such values, viz. LV.X.L.C.D. and M. Some say that the words 
of this chronogram, viZ., Abjad, Hawwaz, Hutti, Kaliman, Saghaz, 
Qarshat, Sakhiz, Zazigh were the names of the eight sons of the 
inventor of Arabic characters, Muramier bin Murra. The lexicon 
Qamis says that the first six are the names of the celebrated 
kings of Madyao (Midian), and the last two were added by the 
Arabians. 


3. Abrar: Virtuous men, sifis are the people called in 
the Quran by this name as well as by the names of Mugarrabin, 
Sabirin and Zuhad. 


4. ‘Abwl-Waqt: Father of the Time. A safi to whom 
Time is subservient—who directs the affairs of the world by his 
will. He is also called Qutbu’l-aqtab, as opposed to Ibnu’l-Waqt 
(Son of the Time) who swims with the current of the Time. 








The name sifi did not come into vogue for two hundred 
years. after the Prophet’s time according to ‘Awarifu'l-Ma‘arif. 
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5. ‘Adum: Nothingness. 


6. Adub: Respect in keeping up the distinction between 
Divinity and Humanity. 

7. Af‘al: (plural of F‘il) Actions, works. 

8. Ahad: Oneness, sameness. A heap of grain of the 


same sort is Ahad, in so far as its species is concerned; it is 
Wahid, in so far as its oneness is concerned. 


9. Ahdiyyat: The first stage in which there is nothing but 
Wonderment. The word Allah here indicates Wala, wonder- 
ment; and in the 3rd stage of Wahdiyyat, it indicates one who is 
deserving of worship (£/ah). 


10. Ahl-i-Mushaihada: People of Observation, i.e., those 
who are accustomed by practice (Mujahada) to the observance 
of the attributes of Dhat in every item of creation. 


11. Akhyadr: Good people; a term applied to sifis, vide 
Abrar, 


12. Ajsim: Bodies; ‘Alam-i-ajsim is the causal world. 
13. Alif: The first letter of the Arabic alphabet. 

14, Amthal: Similitudes. 

15. ‘Ariff: Gnostic. 

16. ‘Arsh: The throne of God. 

17. Arwah: Souls. 


18. Ashghal (sing. Shaghal): The practices of siifis, e.g., 
sitting in a particular posture, drawing breath out with La ilgha 
and redirecting (beating) it towards the heart with ‘J/-Allah, etc. 
In Sultanul-ashghal, the Prophet attended to his ear, in the cave 
of Hira for six years, and heard voices, till the angel Gabriel 
appeared before him. 


19. Asma’: Sing. Ism. Names (with the ‘named’). 
20. Athar: Effect. 


21. Asma’-i-[lahi: The Creator’s names. 


22. Asma’-i-Kiyanl; The created or mundane objects. 


es 
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93. Asma’-i-Thubati: Names (with the named) showing 
positive attributes, like ‘powerful,’ ‘knowing’. 


94, Agma’-i-Salabi: Names showing lack of attributes like 
Pure, Holy. 


25. A‘yan: Thought-Forms of his own potentialities in the 
knowledge of God. 


26. Awliya: (sing. Wali). People who have obtained proxi- 
mity to God. The plural is used for the singular by way of 
respect. 


27. Ayniyyat: Sameness as of ice and water, waves and 
sea. 


1. Banda: The limited; that in which sifat or attributes 
have appeared in limitation; creature. 


2. Batin: The internal aspect of a thing. 

3. Barzakh: A barrier of separation between two things or 
states whether allied or not. 

4, Barzakh-Jami: The stage of the Reality of Muhammad. 


5, Baqad: The stage of permanence, after annihilation of 
self, with the reminiscences of visions of higher planes, viz., 
amthal, arwah, wahdiyyat, etc. 


6, Bagi: One who is in the permanence of baqa. 
7. Bandagi: Servantship; derived from Banda. 


8. Bismillah: “In the name of God.” The heading of each 
and every one of the 114 Suras of the Quran except one, wiz, 
Sura Barat. 


9, Batil: Anything that does not exist—the Maya of the 
Buddhists. 


10. Buraz: The influence of one soul upon another; both 
being where they are. 


11. Bay‘at: The act of showing allegiance, as to a pir or a 
king or a military commander. 
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12. Bay-shara: Those Muslims who do not punctiliously 
observe the shari‘at of Islam. 


1. Dhat: ‘That-which’ displays sifat. It is an undefinable 
reality. Someconsider Dhat to be the same as Existence; but 
Existence is reckoned amongst the four hypostases of wahdat, 
viz., ‘Ilm (knowledge), Nir (light), Wujtid (Existence), Shuhtd 
(cognizance of these three); so Dhat must be above these hypos- 
tases. 

2. Dhat-i-Zahir: Dbat-i-Batin comprises Ahdiyyat, Wahdat 
and Wahdiyyat; and Dhiat-i-Zahir comprises Arwah, Amthal, 
Ajsam. 

3, Dhikr: Incantations ; repeating the names of God. 

4, Dhakir: One who repeats the names of God. 


5. Devi: The mithali body of some person that obsesses 
the causal body of some other person, as per Hindu philosophy. 


1, Emin: Belief. 


1. Faqih; One who is acquainted with the jurisprudence of 
Islam ; a canon. 


2. Fuqaha: Plural of Faqih. 


3. Fayd-i-Aqdas: The manifestation of Dhat to itself. Here 
A‘ydn are appreciated but are merged in Dhat-i-batin and Dhat 
alone is cognizable. 


_ 


4, Fayd-i-Muqaddas: Manifestation of A‘yan in exter- 
nality, as result of the operation of Asméa-i-lahi or Asmi-i- 
Kiyani. 

5. Fawad: The second stage in Malakit. 

6. Fanai: Annihilation of self. 


7, Fani: One annihilated in self. 











GLOSSARY 157 


8. Farq: Differentiation of ‘abd from Rabb in the journey 
on the downward arc of sulik. 


9. Fard: Salik who has attained the stage of Jam‘, which is 
the highest point in the journey on the upward arc of sulak ; he 
comes down again with experiences. When he goes up once again, 
that stage is called Jam‘-ul-Jam‘ (Mi‘ raj). 


10. Fayd-i-Rahmani: The inflatus or breath from Asma-i- 
[lahi, which gives manifestation to Asma-i-Kiyani. 


11. Fikr: Contemplation on the sifat of God. 


1. Ghayr: Foreigner,—‘Other than God’, which does not 


2. Ghayb: The unseen. 
3, Ghayriyat: The ‘Otherness’, 


4. Ghawth: Technically called Qutb- -~ul- -aqtab; one who 
attends to the wants and petitions of people. He is the chief of 
the awliya in their hierarchy which governs the world. Next 
below in rank is Qutb, whose number is not less than four at 
any one time. 


5, Ghulat: The plural of Ghali: the extremists of the 
Shi‘ah party, who believe in ‘Incarnation,’ ‘Return,’ and 
‘Metempychosis’. They hold extreme views in respect of Imams, 
to whom they ascribe Divine virtues. They were first under the 
leadership of Sinbadh the Magian; al-Muqanna the Veiled 
Prophet of Khurdsin; their doctrines have a ae in the 
Babi movement. 


1. Haqq: The Truth. 
2, Haqiqat: The Reality. 


3. Hadith-i-Qudsi: Revelation expressed in the Prophet’s 
own words. God spoke to the Prophet in the latter’s causal 
form, in his Malaki form, and in his Ruhi form. Io the first, 
God spoke in the language of words, in the second in the letters 
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prefixed to certain suras, (huraf-mugatta) and in the third, in 
spiritual language. The first forms ordinary Hadith, the second, 
Hadith-i-Qudsi and the third, the es 


4. Huldl: Incarnation. 

Haram: The forbidden thing. 

Halal : The thing allowed. 

Hawaris: The disciples of Jesus Christ. 
Hadi: One who guides in the right path. 


wo eID 


Hal: State of ecstacy. 

10. Hahit.—The highest stage from which tanazzulat begin 
corresponding to Ahdiyyat. 

11. Hi, Hi: He, He. 

12. Hukama: Philosophers. 

13. Huwiyyyat.—‘He-ness’ : the stage of Hahit. 

14. Hijab: Screen; veil. 


1. Ibnu’l-Wagt: A sift or salik who swims with the 
current of the time, acts in accordance with the manifestations of 
different sifat. 

2. Iblis: The fancy of ‘otherness’ from God. 

3. ‘Ilm-i-Sina: Knowledge transmitted from breast to 
breast, mostly by means of signs. 

4, ‘Ilm-i-Safina: Knowledge imparted by means of 
pamphlets. 

5. llahi: ‘Divine’ as in asma-i-ilahi, the Divine Names that 
manifest Asma-i-Kiyani (mundane names.) 

6. Ilham: Inspiration. 

7. Insan: Man, vide Introduction. 

8. Irshadat: Sayings, obiter dicta. 

9, Isbat: Positive declaration. 

10, Ishraqin: The Realists of Plato, 








GLOSSARY 159 


11. Istijla: Observance of His own perfection by God. 

12. I‘tibar; Hypostasis, supposition, (plural, I‘tibarat.) 

13. Ism: Name implying the ‘named’ underlying it (plural, 
Asma.) 

14. Ittihdd: Union in the sense that things are non-existent 
and their existence is God’s. 


15. Ittisal: Joining. 
16. Infisal: Separation. 
17. ‘Irfan : Gnosis. 


1. Jalal: Glory. Disappearance of sifat in Dhat. 

2. Jamal: Beauty. Manifestation of sifat. 

3. Jam‘-ba-Jam‘: Love of the Dhat for the world. To 
observe Unity in diversity and vice versa. 

4. Jabrit: The stage below Lahit and above Malakit. 

5. Jahil: A false murid. 

6. Jadhba: Ecstacy. 

7, Jihad: War for the spread of truth. 


1. Kashf: Spiritual discernment. It is of two kinds: the 
lesser one like the kashf of graves, the ‘alam-i-mithal and 
‘Alam-i-arwah, heaven and hell—the greater one is the discern- 
ment of Dhat in the creation. 


2. Khatrat: Khwatir (plural of Khatra), Affectations of 
the heart. Whatever descends on the heart from the unseen 
world, by way of suggestion or instigation. 


3, Karamat: Supernatural acts done by awliya—sponta- 
neously and without the exertion of will. 


4. Khalifa: Vicegerent. 


5, Kafir: One who hides the truth. 
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6.. Khidc: He is supposed to be one Baliya ibn-Malacan, 
and to have drunk of the water of life. The sifis understand by | 
this term ‘expansion of the heart, as by the term Ilyas ‘Contrac- 
tion’ of the same. 


7. Kalam-i-Dhati : Same as Kalam-i-nafsi—speech without 
words or sounds. 


8. Kalam-i-Tafsili : Same as “Kalaim-i-lafzi : speech in 
words. 


9, Kitabu’l-Mubin: The Preserved Tablet (Lawh-i-Mahftz.) 
10, Khatum: One who concludes. 

11, Khatim : The seal. 

12, Khafi: secret. 

13. Kiyani: Mundane 


1. Lahit: This is one of the stages on the upward arc. 
Nasit is the stage of corporeality ; Asma is the stage of mithal ; 
Arwah, of Malakit; Sifat, of Jabrit ; A‘yan, Lahit; Dhat, 
of Hahit. 

2. Liga: Face, countenance, aspect. 


3. Lawh-i-Mahfiz: The Preserved Tablet. 


~— 


1. Ma‘lyyat: Accompaniment of Rabb: with ‘abd’ which 
is like that of ice with water, or of clay with jug. 


2. Ma-siw-allah : ‘Other than God,’ which does not exist. 
3. Mahiyyat: Aptitude. 


4. Ma‘lim-i-Ma‘dam: The ‘known non-existent,” like a 
point. 


5, Mawahid: Unitarian. 


6. Mithiq: The promise of affirmation. The souls of men 
acknowledged the rubibiyyat of God on this day of promise. 


7, Mu‘tazilites ; The seceders ; the sect that seceded from 
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Hasan al-Basti. They were the followers of Wasil ibn ‘Ata 
(d. 131), who seceded from his master on the question whether 
one who committed ‘a great sin’ was a believer or not. Before 
the master could frame a reply, WAsil broke away with the asser- 
tion of an intermediate position. He left the circle of his master, 
and formed a school of his own, when Hasan said: I‘tazala and, 
‘He has seceded from me.’ 


8. Mutakallimin : Scholastic theologians ; ‘those who dis- 
puted’ as opposed to those who accepted the word of God with- 
out asking how ? (Bila kayf@). 

9. Murid: Disciple. 


10. Masshayin: The Peripatetics; the followers of Aristotle, 
who used to walk about (mash) while delivering his discourses. 


11. Mujhilun-Nat: That which is beyond description, the 
stage of Dhat. 


12. Muragaba: The process of freeing the heart from the 
khatrat of Ma-siw-allah. 


13, Mungatu’l-Ishrat : The stage of Dhat in which all in- 
dications are blotted out. 


14, Mutasaffawi: A pseudo-sifi. 

15. Malimati: Asect of sufis who outwardly cover them- 
selves with obloquy with a view to shun the worldly people. 

16. Muhaqqaqin: Those who make researches in esoteric 
knowledge. 

17. Mashayakh: Plural of shaykh, used in a singular sense 
for a theurgist. 

18. Maqim: Station. Each prophet has his station in a 


predominating sifut by way of kashf and when he gets confirmed 
in it, that station becomes his maqam. 


19. Ma‘limat: The known (things). 


20. Ma‘rifat : Gnosis; which is to know God by God 
(‘Araftu Rabbi-bi- Rabbi). 


21. Moumin: Believer ; one who believes after conviction. 
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22, Mithal: ‘Alam-i-mithal ; the world of similitudes. 


23. Mujahada: The process of striving against nafs or 
desire. 

24, Mahjibin: ‘The screened.’ Those who do not see the 
sifat and asma of God in the manifestations of the universe. 

25. Majdhib: The absorbed ; one absorbed in God. 

26. Mulhid: One who ignores shari‘at and contents himself 
with explaining it on a rationalistic basis ; a heretic. 

27. Mushrik : One who believes that the ‘ghayr’ exists. 

28. Mubda: Origin. It is Ahdiyyat or the Dhat of God. 

29. Ma‘id: The future world ; the terminus of the career 
of ascent (‘urij) in the case of each salik according to his upward 
progress. 

30. M‘iraj: The highest ascent of ‘abd towards Rabb. 
The ascent of the prophet towards God. 

31. Mash‘iyat : Providence ; the granting of outward ex- 
pression to the ‘aptitudes’ of a‘yan, just as they are along with 
their characteristics and peculiarities. 


32. Mushahada: To see illuminations without the media- 
tion of objects. 


1. Niastit : Vide Labit. 

2. Namiid: Appearance ; phenomenon, as opposed to bood, 
noumenon, 

3. Nafs: Individuality : Rih, Dil and Nafs are the succes- 
sive manifestations in Zahir-ul-wujid, (manifest existence), In 
characteristic of Nafs is desire, as that of Dil is knowledge ; and 
of Roh, sight. 

4, Nafsini: Adjectival form of nafs ; pertaining to nafs. 

5. Nazil: Descent, devolution. 

6. Nafi: Negation of the fancy of the existence of ‘other’; 
as in ‘La ilaha il-Allah,’ “there is no god but God”; it is the 
negation of the fancy that ‘other than God’ exists, 
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1. Pic: Spiritual guide. 
Qilib ; Body. 


Qalb : Heart. 
Qadar: Aptitudes of a‘yaa ; their measurement. 


SOS) 


4. Qada: The time and circumstances in which a‘yan are 
commanded. 

5. Qadim: Original. 

6. Qalam: Pen. ‘Aql-i-kul is known as Qalam-i-Aala. 

7, Qutb: Vide Ghawth. 

8. Qurbat: Nearness; God is near to his ‘abd, in the sense 
that water is near to ice. 


9. Qiyamat: The time when the realities of his ‘ayn will 
dawn on each person. 


1. Ruth: Vide Nafs. 


2, Rabb: Supporter, cherisher. The particular name of 
God in connection with His relationship with A‘yan-i-Thabita, 
the name that adjusts the relationship between Asma-i-Ilahi and 
Asma-i-Kajani. God is Rabb-ul-Arbab (the rab of rabs). 


3. Rasm: Athar or effect; the ‘limited dhat’ with its ‘limit- 
ed attributes’. ‘The limited’ is derived from the ‘unlimited’, 
All Ma-siw-allah (other than God) are the effects (athar) of God’s 
actions and attributes. 


4, Rij‘at: Return; re-incarnation. 


5. Rubiabiyyat: The rulership of an Ism-i-lahi over its 
Ism-i-Kiydnt relating to Wahidiyyat—the conditional name. 


6. Riahi’l-Quds: Some say this is the same as Rth-i-Azam. 
The rth has five gradations, the mineral Rih, the vegetable Roh, 
the animal R&h, the human Ruth, and Rih-i-Qudsi also called 
Haqiqat-i-Muhammadi—the last is not the created Ruth; it has 
not come under the command of ‘Be’ (Kun), It has reference to 
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“We breathed unto him (Adam) out of Our breath, Nafakhtw’ 
fihi min ruhi: (xxxviii: 72). “Wherever thou turnest, there 
is the face of the Lord.” Fa aynama tuwallu fa thamma wajhullah 
(is 115.) 


1. Salik: Traveller on the path ; one who enters on suluk 
or dharma ; one desirous of propinquity with God, 


2. Sama‘a: Music that brings on jadhba or ecstasy. 

3, Serr-i-Haqq: The stage of ‘I-ness’ of God. 

4. Shuttari: A sect of sifis who believe in ‘Ana’, (I-ness) in 
the assertion of self as the limited manifestation of the Univer- 
sal Self; and discard fana (annihilation) of self, as no pseudo-self 
exists. 

Sifat: Attributes ; plural of sifut. 
Shay: Thing. 

Salat: Formal prayer. 

Shaykh: Pir; spiritual guide. 

9, Sharl‘at: The beaten-out pathway to a water-ghat ; 
secondarily, the ordinances of Islam. 


co gh Gh 


10. Shirk: Conjoining a partner with God. 

11. Shuhaid: Observance. 

12, Shan: Potentiality. 

13. Sajdah: Prostration in Namaz. 

14. Sukr; State of forgetfulness of self, while the senses are 
active. 

15, Sahw: The state that dawns after Sukr disappears; in 
this the reminiscenses of Sukr are retained. The terms Sukr and 
Sahw were made use of by Bayazid Tayfiri of Bistam (died 261 
A.H ); just as the terms Fana and Baga were made use of by Aba 
Sa‘id Karraz (died 286 A.B). 

16. Siddiq: A sincere believer, his rank is below that of a 
Prophet. Hazrat Abi Bakr was termed ‘siddiq,’ as he at once 
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testified to the truth of the Prophet’s mi‘raj, while some others 
hesitated. 
17. Syir: The travel of salik from one state to another. 


18. Syir-il-Alah : Travel of salik towards God, it is travel 
from nafs to qalb ; herein the tajalliyat of asma are observed. 

19. Syir-Fillah: It is travel in God, his travel from Asma 
to Wahidiyyat ; in this, salik is covered with the sifat of God. 

20, Syir-ma‘-Alah : Travel with God, it is from Ahdiyyat; 
downwards it is the stage of Baqd; in which the ‘otherness’ en- 
tirely disappears ; and the vision of God alone remains—things 
are seen as manifestations of the attributes and names of God. 


1. Tahrimah: The first takbir (calling out ‘Allahu Akbar;) 
in namaz after niyat (an expression either audible or in the heart, 
of the intention to engage oneself in namaz) issaid. Takbir is 
uttered in sacrificing an animal. It is here uttered for sacrifi- 
cing ones own nafs. Rimi has said: 

Ma‘ni-i-takbir ein ast ay’ ameem 

Ay Khuda peishi-tu ma qurban shaweem. 

The meaning of takbir is this, O, ignoramus, 
“My God, I sacrifice myself before thee.” 

It is ‘haram or forbidden to engage otherwise after this 
‘niyat’? has been made. 

a 2. Ta‘iyyinat : Plural of ta‘iyun ; limitations. 

3, Tanazzilat: Devolutions; the manifestations of the 
Reality in successive stages from Ahdiyyat, Wahdat, Wahidiyyat, 
sifat, asma down to man. 

4, Tajalli: (Plural being tajalliyat), the taking-on of limi- 
tations by the Dhit is called a tajalli. Illuminations on the 
heart of the salik are also called tajalliyat; blue or black tajalli 
is from nafs ; pale tajalli from front is tajalli of Qalb ; one from 
behind, of Satan. White tajalli from front is tajalli of Rah, etc. 









5. Tanzih: Dhat without the manifestations of attributes, 
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ie., with attributes hidden init. The first three internal stages 
of Tanazzilat. Nirgiina. 


6. Tashbih: Dbat with the manifestation of attributes. 
The last three external stages of Tanazzilat. Sargiina. 


7. Tariqat: The way of sulik towards God. 


8. Tawakkul: Dependence on God. Doing your duty as 
if by Ilham (inspiration) and as by the command of God, and 
acknowledging the result whatsoever it be, as the will of God. 


9. Taqwa: Guarding against (evil) ; piety. 


1. ‘Ulama: Learned theologians. (Sing. ‘Alim) 


2. Ulihiyyat: The first three internal stages, Ahdiyyat, 
Wahdat and Wahidiyyat relates both to categorical and condi- 
tional names. 


3. ‘Urufa: Gnostics (Sing. “ariff). 
4. Umm-ul-Kitab: Knowledge of God. = 


5, ‘Urij: Ascent of the salik from ajsim (corporeality) to 
mithal; from mithal to arwah and from arwah to Haqiqat-i- 
Muhammadi; and thence to Dhat. This is either in sight or in 
knowledge or in both. 


6. ‘Ubidiyyat: Servantship ; Limitedness. 


1. Wahidiyyat: Vide Frontispiece. 


2. Wajib: Necessary, as in Wajibu’l Wujud, necessary 
existence. 


3. Wadu: Ablution before prayer, indicating separation 
from the World. 


4. Wahy: Revelation by means of angel. 


5, Wisal: Absorption ; losing one’s self in God. . 
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7. Wazifa: Remembrance or repetition of God’s names or 
Quranic verses at stipulated times. 


8. Wojid-i-Mutlaq : Absolute Existence. 


1. Zahir: External.—Manifestation of God in the forms of 
A‘yaa along with their characteristics. 


2. Zamir: The first stage in Malakut; the internal aspect 
of Qalb (mind). 

3, Zahid: A pious man. A sifi was known as zahid, 
before the term sufi came into use. 


4, Zagiim: A thorny tree in hell, the fruits of which are 
said to be the heads of devils, whereof the damned shall eat. 


5. Zaélim: Primarily, one who leaves a thing out of its 
place ; secondarily, one who tyrannizes over others. 


6. Zindiq: A follower of Mani or Manes of Persia, the foun- 
der of the Manichaean sect (born A.D. 215 or 216) ; who held that 
there are two gods—one the creator of good and the other of 
evil. Itis a term that is now being applied to atheists and here- 
tics in Muslim countries. The sifis apply it to one who does 
not observe the characteristics of the different grades of Exami- 
nation, e.g., one who calls or treats a banda as Khuda is zindiq. 


Her martaba oz wujud hukmi darad 
Gur hifzi maratib na kuni zindiqi. 
(Jami) 
Every gradation has its own characteristics, 
If you do not mind these, you become a zindiq. 


FINIS 











